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CHAPTER ОКЕ 
LITERARY AND HISTORICAL PROBLEMS 


1. Tue ORIGIN or 2 CLEMENT 


1 Clement was written from Rome about 96-98 A.D. to the Corinthian 
church in the hope of ending a schism which had developed there after 
some persons had succeeded in removing the presbyters from office. 
The intervention of 1 Clement was successful and those presbyters who 
had been removed from office were in all probability reinstated. It is 
our thesis that shortly after their reinstatement these presbyters 
wrote a hortatory discourse, known to us as 2 Clement, which one of 
them read to the Corinthian congregation assembled for worship. 
Because both 1 and 2 Clement had together averted a severe crisis in 
the life of this congregation they were preserved together by the 
Corinthians. 

This close connection with 1 Clement would suggest that 2 Clement 
be dated about 98-100 A.D. Some other factors, which will be ex- 
plored in greater detail further on, also suggest an earlier date than has 
been customary in previous studies of 2 Clement. These include 
the fact that 2 Clement represents a very early stage in the total 
process which eventually leads to the formation of a New Testament 
canon. As we will show, 2 Clement is still largely dependent on an oral, 
as opposed to a written, gospel tradition.! Further, 2 Clement shares 
a number of themes and expressions with Valentinian gnosticism; 
however, these are clearly a part of a gnosticizing trajectory which 
lead to Valentinian gnosticism but which are not yet a part of it. 

Let us review some of the factors which may support the plausibility 
of the hypothesis just presented concerning the origin of 2 Clement. 
There are two clues which 2 Clement itself provides with regard to the 
city of its origin: 1) its relation to 1 Clement in the tradition and in the 
manuscripts; 2) the use of xarawAdw in chapter 7 and the related 
athletic imagery. Let us discuss each of these factors. 

The close relationship between 1 and 2 Clement in the tradition of 


1 See especially pp. 56-82, 
2 See, for example, pp. 123-24. 
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the early church indicates that they were preserved together. This 
fact alone gives a certain priority to Rome or Corinth, as opposed to 
Alexandria, since we know the 1 Clement was a writing from the con- 
gregation at Rome to the congregation in Corinth. Thus, it is most likely 
that 2 Clement was preserved with 1 Clement at either Rome or Corinth. 
But how does one decide between these two ! Let us visualize the situa- 
tion for а moment. The church at Corinth, according to 1 Clement, was 
faced with a serious schism and asked Rome for assistance. The church 
at Rome,? after a number of delays, finally wrote to Corinth in order to 
help correct this situation. From all reports preserved in the early 
church, 1 Clement did make an impact, the situation at Corinth was 
corrected, and 1 Clement continued to be read in the worship services 
at Corinth. This fact is substantiated by a quotation from Dionysius 
in Eusebius, to which we will refer shortly,? and by a quotation from 
Hegesippus cited and introduced by Eusebius: 


But it ів well to listen to what he said after some remarks abont the epistle of Clement 
to the Corinthiens: ‘And the church of the Corinthians remained in the true doctrine 
until Primus was bishop at Corinth, and I conversed with them on my voyage to 
Rome, and spent some days with the Corinthians during which wo were refreshed 
by the true word.4 


From this it is clear that 1 Clement was valued and preserved in the 
Corinthian church, It is only natural that the Corinthians would 
cherish this letter since it helped solve a severe crisis within the life 
of their congregation. Since 2 Clement was preserved together with 
1 Clement and since we know that 1 Clement was especially valued in 
Corinth, it seems only logical to deduce that 2 Clement, even if it did 
not originate in Corinth, was also held in а position of prominence by 
the Corinthians. 

A second factor which points to Corinth is the use of кататАёв in 
2 Clement 7. 2 Clem. 7:1 reads as follows: "Qore обу, adeAboi pov, 
aywvıompeda ei&óres, От ёр xyepolv д душу koi бта eis Tous фартоў 
aydvas karazÀéovoiw поддої, АХ од mdvres otedavotvrat, ei un ot 
moAAd котійсартє Kai каА@ѕ dywviogpevor. First Zahnë and then 


1 See pp. 16.21. 

2 At no point is it stated in 1 Clement that it was written by Clement of Rome, 
although this is very likely. Concerning the authorship of 2 Clement all that can be 
said, other than the fact that the author was a presbyter, is that it is anonymous. 

3 See pp. 17-18, 

4 П.е. 3.22.18. 

5 GGA 45 (1876), pp. 14148. and 14998. 
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Lightfoot! argued that the use of кататАёш in the context of this 
chapter suggested Corinth as the place at which 2 Clement originated. 
Lightfoot succinctly states his viewpoint as follows: “When the preach- 
er refers to the crowds that ‘land’ to take part in the games ... without 
any mention of the port, we are naturally led to suppose that the 
homily was delivered in the neighbourhood of the place where these 
combatants landed. Otherwise we should expect eis тоу "Їобуду, or 
eis KópwÜov, or some explanatory addition of the kind."* This argument 
is rejected by Harnack. “Man sagt, ... dass das 7. Cap. auf einen korin- 
thischen Verfasser deute, weil dort von den Wettspielen und von denen, 
die zu ihnen schiffen, die Rede ist; allein nachdem Paulus dieses Bild 
in die christliche Sprache eingeführt hat, dürfte die Behauptung, dass 
es nur in Korinth gebraucht werden konnte, sehr unvorsichtig sein."'? 
Harnack’s criticism in not convincing. Certainly Paul introduces 
this example into the Christian world, but he does so specifically in 
reference to Corinth. Further, the important point for Lightfoot is 
not simply the athletic imagery, but the athletic imagery in conjunction 
with the verb кататАєо, a term which is not found in the extant 
Pauline letters.* 

Funk, Bardenhewer and Kriiger accept the Corinthian hypothesis of 
Zahn and they add nothing essentially вом.» Di Pauli, Knopf and 
C. Richardson reject 15,9 Di Pauli’s criticism is not helpful since he 


1 J. B. Lightfoot, The Apostolic Fathers, I, 2 (London, 1890), рр. 19766. 

2 Ibid., p. 197. 

3 Adolf von Harnack, Die Chronologie der altchristlichen Literatur bis Eusebius, 
IT, 1 (Leipzig, 1897), р. 441. 

4 Harnack himself does not appear overly confident in his eriticism of Zahn and 
Lightfoot. This is suggested by the footnote he adds to the above sentence: “Will man 
aber durchaus dem 7. Cap. cine speciclle Beziehung zu Korinth geben, so hindert schlioss- 
lich nichts, anzunehmen, dass dies Capitel mit besonderer Berücksichtigung der korinthi- 
schen Gemeinde nachträglich von den Römern in die Predigt eingestellt ist. Indessen 
bin ich nicht geneigt, das anzunehmen” (Harnack, Chronologie, р. 441-42, п, 4). The inte- 
gral relation of this chapter to the whole document makes the suggestion of a later gloss 
unlikely. 

5 F. X. Funk, “Der sogennante zweite Klemensbrief,” TAQ 84 (1902), рр. 349-64; 
idem, "Der sogennante zweite Klemensbrief," Kirchengeschichtlichen Abhandlungen und 
Untersuchungen З (1907), pp. 272-75; Otto Bardenhewer, Geschichte der wlikirchlichen 
Iiteratur, I (Freiburg, 1913), p. 489; С. Krüger, "Bemerkungen zum zweiten Klemens- 
brief” in Studies in Early Christianity, ed. by 5. J. Case (New York, 1928), рр. 419-39. 

8 A, Di Pauli, "Zum sogennanten 2. Korintherbrief des Klemens Romanus,” ZN W 
4 (1903), pp. 321-29 ; R. Knopf, Jie Lehre der zwölf Apostel. Die zwei Clemensbriefe (Tübin- 
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refuses to deal with the verbal form xarawAdovow in verse 1. His 
only reference is to cararAetowper in verse 3. That xaramdetowpev 
is used metaphorically here is clear; but that does not invalidate 
Lightfoot’s argument for the meaning of кататАєа in verse 1. Both 
Knopf and Richardson make their criticisms of the Corinthian hypo- 
thesis contingent on the meaning of the verb кататАёш. “Das Wort 
каталАеўу bedeutet einfach: von der hohen See zum Lande hinab- 
oder herabfahren, nicht aber: über See zu uns herfahren, und die Worte 
müssen nicht für eine Hörerschaft bestimmt sein, die an einem Orte 
wohnt, wo berühmte Wettspiele stattfinden und zu dem man über See 
führt 72 Knopf has given no evidence for his criticism and his suggested 
definition of 'кататАёо does not really stand in contradiction to the 
Corinthian hypothesis. Richardson proceeds in a similar direction: 
“Moreover, the reference to the games in ch. 7 cannot be unduly 
pressed. The verb katapled can be used in a derived sense, mean- 
ing little more than ‘resort to’; and the popularity of the Isthmian 
games were matched by that of those in other centers. Indeed, there 
were important games held in Alexandria.”® Richardson, too, fails to 
provide evidence for these assertions. For example, we have not been 
able to find any reference to the fact that important games were held 
in Alexandria. If there were, we have no information that would 
suggest that they compare in importance with the Isthmian games 
in Corinth.2 Also, we have been unable to find evidence for the 
use of каталтАё as "resort to." Even if such a reference were to be 
found, the overwhelming evidence is against such a meaning, as we 
shall suggest below. Even before turning to this evidence, it must be 
pointed out that Richardson is not consistent. While he raises the 
possibility that котатАєо may mean simply "resort to," he trans- 
lates it as “while many come by sea...” in 7:1 and in 7:3 he trans- 
lates it as "let many of us sail to it and enter it ....”* 

It will be necessary to examine briefly the uses of котатАєо in 
Greek literature. However, before doing so, it may be helpful to ask 
which games were the most significant during the first and early second 





gen, 1920}, р. 152; C. Richardson, ed., Early Christian Fathers (Philadelphia, 1953), 
pp. 184-87. 

1 Knopf, Zwei Clemensbriefe, p. 163. 

2 Richardson, Early Christian Fothers, p. 185. 

З See Oscar Broneer, “Paul and the Pagan Cults at Isthmia," НТК 64 (1971), рр. 
169-87. 

4 Richardson, Karly Christian Fathers, pp. 195-96. 
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century A.D. This is relevant since каталАёш is directly connected 
with the imagery of the athletic contest in 2 Clement. There can be 
no doubt whatever that the most important games toward the end 
of the first century were the Isthmian.! It was neither in Olympia nor 
in Athens that the Roman Q. Flamininus proclaimed the freedom 
of Greece in 196 B.C., but in Corinth. In 67 A.D. Nero once again 
used the occasion of the Isthmian games to proclaim the freedom of 
Greece. Corinth became а world gathering place both because of the 
Isthmian games? and because of its strategic location.? Because of 
the city’s location, the Corinthian festival was the most central and 
easily accessible, whether by land or sea. Livy suggests that the Isth- 
mian festival “owed its popularity not only to the national love of 
witnessing contests of every sort in arts or strength or agility, but 
especially to the advantageous situation of the Isthmus, which, com- 
manding the resources of the two seas, was the natural meeting-place 
of the human race, the mart of Greece and Ásia."4 

It is also important to remember that many Romans would come to 
Corinth at this point in history since athletic events of such proportions 
were frowned upon m Rome itself. І. Friedländer summarizes this 
attitude: “Solange die national-römische Abneigung und Opposition 
gegen Althletentum und griechische Agone in Rom bestand (also 
mindestens noch am Anfange des 2. Jahrhunderts), bewirkte sie wenig- 
stens so viel, dass die Beteiligung an diesen Schauspiclen bei den 
Männern aus den höheren Ständen sich auf ganz vereinzelte Fälle 
beschränkte und auch in den unteren Ständen Roms keine sehr ver- 
breitete war.” In fact, so many Italians came to the Isthmian games 
by sea that the port town of Lechaon, twelve stadia from Corinth, was 


1 Strabo 8.6.20; Aristides, Isthm. 45; see also Broncer, "Paul and the Pagan Cults 
af Isthmia.” 

2 Schneider, in Pauly-Wissowa, Real-Enzyklopädie der klassischen Altertumswissen- 
schaft IX. col. 2253-54, writes: "In der Kaiserzeit sah man an den Isthmien Leute von 
Ionien und Sizilien, von Italien und Libyen, von Marseille und von Borysthenes (Dion von 
Prusa IX 5).” 

з Fimmen, in Pauly-Wissowa IX. col. 2258, writes: “Die Bedeutung der І. -Häfen 
war um so grösser, da die Landenge der kürzesten Verbindung des im Altertum sehr 
starken Seeverkehrs von Ág&ischen zum Ionischen Meer Aufenthalt und Unterbrechung 
gebot.” 

^ Livy 33.32; cited in E. Norman Gardiner, Greek Athletic Sports and Festivals 
{London, 1910), р. 215. 

5 Ludwig Friedlander, Darstellungen aus der Sittengeschichte Roms, II (Leipzig, 
1922), р. 155. 
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used just for their ships, while Cenchreae was used primarily for the 
Ships coming from Asia. 

A review of the use of the verb кататАёо in Greek literature reveals 
a term with a variety of nuances. It can simply mean “to sail from the 
high sea to land, to put in,"! either in the sense of sailing into shore 
after a battle at sea? or sailing in from another location as in Josephus, 
Bell. 1.610: “However as he [Antipater] was entering (катёлАє) the 
harbour of Celenderis...."' This latter use is similar to 2 Clem. 7:1 where 
каталгАёомозу surely means “a coming in by sea.” That кататАєо can 
definitely be used to describe a movement from one city to another 
by means of the sea in amply attested. In Herodotus 1.2, “They sailed 
in a long ship to Aea” ; 1.165, "they first sailed to Phocaea ..." ; FIT.45, 
"they sailed back to Samos ..."; VIII.109, “let us set sail for the 
Hellespont and Ionia"; VIII.132, "entreating the Greeks to sail to 
Ionia"; IX.98 “make sail for the Hellespont;" also Xenophon, Hell. 
V.1.28, “sailing to Athens.”? In view of these references, Lightfoot's 
argument makes sense: for 2 Clement кататАєо is used to mean a 
coming into shore and the reason it is unnecessary to name the city 
is because the persons addressed by 2 Clement are in that city. Secondly, 
if one were a citizen of Celenderis in Cilicia and were referring to 
Antipater’s arrival in some illustration, it would be unnecessary for 
that person to mention his own city by name and thus belabor the 
obvious. In the same way 15 is most probable that the congregation in 
Corinth clearly understood the reference in question as referring to 
the Isthmian games in their city and that it was so intended by the 
author of 2 Clement. 

Our investigation leads to the same conclusion as that of the late 
classical scholar, Rudolf Herzog: "Der Verfasser hat im 6. Kapitel die 


1 See IL G. Liddel and В. Scott, A Greek-English Lexicon (Oxford, 1961), p. 906. 

2 Xenophon, Heil. 1.7.29; Herodotus VI.97; VIE.195. 

3 We must briefly refer to another, leas frequent meaning of каталАёш: "to sail down 
stream.” This meaning, rather than referring to the larger sense of sailing in from the 
high ага, is ured more narrowly in the sense of sailing down the Nile to Alexandria, 
for which the verb кататАёш is regularly used in the papyri. One example from the list 
cited by Moulton-Milligan is from the third century B.C., P. Lille I.17:7: xaramAet yàp eis 
"Адебдьбреа» didwr (J. Н. Moulton and G. Milligan, The Vocabulary of the Greek Testament 
[London, 1963], p. 331). This sense we might add, would not be foreign to Corinth, 
since to arrive there from Italy involves a "sailing down." However, the first meaning, 
"to sail from the high sca to land, to put in," is more adequate given the context of 
2 Clement 7. ` 

4 Not, though, in 7:3 where it is used metephorically. 
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beliebte Antithese von den фдарта und йфварта gebraucht. Die hat 
ihm I. Kor. 9, 24-27 in die Erinnerung gerufen, wo Paulus zu den Kor- 
inthern mit deutlicher Bezugnahme auf die Agone der Isthmier, die 
für das Leben der Stadt von grosser Bedeutung waren, in Vergleichen 
aus diesen Agonen redet. Das tut nun der Prediger im 7. Kapitel noch 
ausführlicher und mit so technischen Ausdrücken, dass die Sache 
ihm und seinen Hörern ganz geläufig gewesen sein muss. Insbesondere 
kann man eis rovs ay@vas karamAéovoiw roAAoi nur von den Isthmien 
sagen, denn karazAeív gibt das Ziel der Reise an. Die Antithese фбартоѕ 
— @ф@арто< regt den Verfasser sodann zu cinem Wortspiel mit dem 
technischen Ausdruck döeipew тоу аудуа an, der alle betrügeri- 
schen Vergehen gegen die Spielregeln, namentlich solche auf Grund 
von Bestechungen, Verkauf des Siegs, umfasst. Auch die Strafen dafür 
gibt er richtig ап." 

As we turn now to other factors affecting the origin of 2 Clement, 
let us recall the hypothesis which we are proposing with regard to the 
Sitz im Leben of this document: 2 Clement is a hortatory address written 
by presbyters at Corinth who had been expelled from office earlier, but 
who have now been reinstated. It was read shortly after the arrival and 
successful impact of I Clement and it is a call to the congregation to 
repent from their past errors. That this exhortation was accepted 
seems indicated by the fact that Corinth had no further difficulties 
at least until the time of Primus and, of course, by the very fact that it 
was preserved, Had the congregation rejected it out of hand, it would 
be difficult to account for its preservation. 

Before we examine the historical connection between 1 and 2 Clement, 
the background leading to the writing of 1 Clement must be described.3 
The basie problem in Corinth was a revolt against the ruling presbyters. 


1 Cited by Krüger, "Bemerkungen," p. 424, as в letter from Herzog to Krüger. 
There is one other observation which might also suggest that a reference such as the 
one found in 2 Clem. 7:1 would be understood as referring to Corinth. Wc have in mind 
the popular saying of tho first and second century which is cited by Strabo 8.378 and 
12.659 (ca. 63 B.C. to ca. 21 A.D.) and Aulus Gellius Ай. noct. 1.8.4 (ca. 123 to са. 165 
A.D.) аа proverbial: od wavrés dvbpós ds Képwhov ё00 à тобу (“Not everyone 
can have the opportunity to sail to Corinth"). This saying refers to the whole complex 
of activities available at Corinth, including not only the Isthmian games but also its 
sexual promiscuity, lf лАёш can refer proverbiully to Corinth, it is entirely possible 
that one resident in Corinth could easily use tho term каталАё without having to further 
apecify the referent. 

2 See the study by Karlmann Beyschlag, Clemens Romanus und der Friihkatho- 
liziemus (Tübingen, 1966) and the literature cited there. 
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This is suggested by 1 Clem. 3:3 and explicitly stated in 44:6ff.: “But 
you, we observe, have removed a number of people, despite their 
good conduct, from a ministry they have fulfilled with honor and 
integrity. Your contention and rivalry, brothers, thus touches matters 
that bear on our salvation.” Because of this situation the church at 
Rome dispatched the letter known to us as 1 Clement to the congrega- 
tion at Corinth together with three delegates, Claudius Ephebus, 
Valerius Bito and Fortunatus (65:1). There is a wide consensus among 
scholars that this letter was written either at the end of Domitian’s 
reign or at the beginning of Nerva’s, that is, between 96-98 A.D: 

What kind of persons stood behind the revolt in Corinth ? What were 
the causative factors in this revolt against the presbyters? Many 
scholars have described these persons as pneumatics who claimed to 
have particular spiritual gifts. This position has recently been accepted 
by such scholars as C. Richardson and G. Bornkamm. “We can recogn- 
ize fairly clearly,” observes Bornkamm, “that the group of younger 
men who revolted against the office-bearers in the congregation consist- 
ed of pneumatics (13:1; 38:1f; 48:5f) and thus were not dissimilar 
to the opponents of Paul in 2 Corinthians.”? This conclusion can be 
supported from the text of 1 Clement at a number of points. 

1 Clement 13 and 15-19 can best be understood if one views the 
opponents as pneumatics who so boasted in their spiritual power that 
it produced rivalry and dissension within the congregation. This would 
explain the significance of a whole series of quotations, such as “Бе 
rid of all pretentions and arrogance” or “let not the wise man boast 
of his wisdom ... let him that boasts boast in the Lord ..." (13:1). 
This theme continues when 1 Clement speaks about the arrogance and 
rivalry of those “who exalt themselves above the flock” (16:1). The 
Corinthians are told that the “Lord Jesus Christ did not come with 
pomp of pride or arrogance, though he could have done so. But he 
came in humility ...” (16:2). The remainder of 1 Clement 16 is a criticism 
of the arrogant.? 


1 For example, Richardson, Early Christian Fathers, p. 34, and С. Bornkamm, 
“The History of the Origin of the So-Called Second Letter to the Corinthians” in The 
Authorship and Integrity of the New Testament, ed. Бу К. Aland, et. al., (London, 1965), 
pp. 73-81. 

2 Bornkantm, “History,” р. 81. 

8 МУ. Lütgert, Amt und Geist im Kampf (Gütersloh, 1911), p. 68, refers to these chapters 
in the following way: “Ahnlicher Vorzüge also müssen sich die Führer des Aufruhrs 
gerühmt haben. Sie nahmen prophetiseho Begabung, besondere Frömmigkoit und 
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The practical result of this spiritual superiority is that these persons 
refuse to obey the presbyters, which is in contrast to their previous 
behavior when they were obedient to their rulers and presbyters: 
“You were all humble and without any pretensions, obeying orders 
rather than issuing them" (1 Clem. 2:1).! All of 1 Clement 37 is a dis- 
cussion about the necessity of discipline. Further, the argument in 
chapters 42-44 suggests that the opposition of the pneumatics, while 
possibly including personal elements, was essentially an opposition 
to the office of the presbyter.? 

This failure to obey the presbyters is related to worship. As one 
reads 1 Clement 40-41 it appears as if Clement is trying to correct a 
false understanding concerning the time and place of worship by refer- 
ring to the Old Testament. In 1 Clement 40 it is stressed that worship 
is to be carried out in an “orderly fashion ... not in a careless and 
disorderly way, but at times and seasons he fixed. Where he wants them 
performed, and by whom, he himself fixed by his supreme will...’ ” 
That differing views on worship created a problem in Corinth is further 
elaborated by Harnack and Liitgert.s 

Thus far we have reviewed three topics which the Romans judged 
significant enough to deal with at some length in their letter to the 
church at Corinth: 2) the failure to obey the presbyters, b) a description 
of the schismaties, and c) the problem of worship. It may be helpful 
to inquire whether 2 Clement reflects this same situation and whether 
its author is responding to it. 

Let us begin with the problem of disobedience to the Corinthian 
presbyters, which is a prominent theme throughout 1 Clement. A 
characteristic description of the situation is found in 57:1-2: “And that 
is why you who are responsible for the revolt must submit to the pres- 
byters. You must humble your hearts and be disciplined so that you 
repent. You must learn obedience, and be done with your proud boasting 


Gerechtigkeit, ein besonderes Verhaltnis zu Gott, Weisheit, Geist, Kraft, Heiligkeit 
für sich in Anspruch und zwar in einem höheren Masse als die Gemeinde, und erhoben 
sich damit über dio Gemeinde.” 

1 See also 1 Clem. 1:3. 

2 Lütgort, Amt und Geist, p. 57: "Der Ungehorsam der Gemeinde ist nicht nur ein 
tatsächlicher, sondern ein grundsätzlicher. Sie verweigern den Presbytern den Gehoream 
prinzipiell. In dieser Aufkündigung des Gehorrams bestcht der Aufruhr.” 

5 Adolf von Harnack, Das Schreiben der römischen Kirche an die Korinthische aus 
der Zeit Domitians (I. Clemensbricf) (Leipzig, 1929), pp. 88ff.; Lütgert, Amt und Geist, 
р: 62. 
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and curb your arrogant tongues.” Then at the end of the appeal, in 1 
Clem. 63:1ff., the Corinthians are exhorted to “bow the neck and adopt 
the attitude of obedience,” to follow “the plea of our letter for peace 
and harmony” and to “rid yourselves of your wicked and passionate 
rivalry.” When one keeps these and the previous references in mind, 
together with the hypothesis that 2 Clement may be an address 
exhorting the Corinthians to repentance by their recently reinstated 
presbyters, then a number of passages in 2 Clement fall into place. 

One of these passages is 2 Clem. 19:1: “For compensation I beg you 
to repent with all your heart, granting yourselves salvation and hfe.” 
Is this not a strange request on the part of the speaker: шобду уар 
air бибс ктА.% Why does the presbyter ask for "compensation" ? 
He asks for compensation precisely because he has heen wronged: he has 
been removed from his office. Now that the presbyters have been 
restored to their former position he, acting on behalf of the other 
presbyters, asks the congregation for compensation, viz., to repent 
from their disobedience to the presbyters and their faithlessness toward 
Jesus Christ. 

In 2 Clement 13 the author is urging that the Name, Jesus Christ, 
not be blasphemed.? He then writes, “How is it scoffed at?” and the 
answer is, By your failing to do what I want." It is this failure to 
obey the presbyters which is the basic reason why the name of Jesus 
Christ is scoffed at by the heathen. This factor of disobedience against 
the presbyters is brought to very clear expression in 2 Clem. 17:5-6 
where we have the imagery of the last judgment when ihe sover- 
eignty of the world is given to Jesus and suddenly “those who were 
ungodly &mong us and who perverted the commands of Jesus Christ" 
will say, “Alas for us, for you really existed, and we neither recognized 
it nor believed, and we did. not obey the presbyters who preached to us 
our salvation." This relationship of obedience to the presbyters and 
salvation is also a theme in 1 Clem. 45:1: “Your contention and rivalry, 
brothers, thus teuches matters that bear on our salvation." The theo- 
logical misapprehension of the pneumatios in both 1 and 2 Clement 
leads to a basic misunderstanding of Jesus and a failure to obey the 
presbyters. These two errors together have a definite bearing on the 
theme of salvation. Is not this what 2 Clem. 1:1 is also expressing ? 


1 See 1 Clem. 1:3; 2:1; 3:3; 8:3; 10:2,7; 19:1; 21:6; 44:5; 47:0; 54:2; 56:4. 
2 See the discussion below, pp. 154-59. 
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“Brothers, we ought to think of Jesus Christ as we do of God—as Ње 
‘judge of the living and the dead.’ And we ought not to belittle our 
salvation.” These factors do suggest the possibility of an interrela- 
tionship betweon 1 and 2 Clement; both, in different ways, reflect the 
unrest in the Corinthian congregation. 

The second factor we explored above was the nature of the schismaties 
who stood behind the revolt in Corinth. That these pneumaties boasted 
of an elite yrdors is stressed not only in 1 Clem. 48:5, but also in 
41:4, “You sce, brothers, the more knowledge we are given, the greater 
risks we run"; and in 1:2 we hear that in the past the Corinthians had 
“a perfect and trustworthy knowledge”, the implication being that this 
is not now the сазе! In 2 Clement the question of a correct under- 
standing of gnosis also plays an important role. Immediately after the 
theological section, which we will suggest below reflects a tendency 
quite similar to that of the pneumatic schismatics in 1 Clement, the 
ethical section is introduced with a rhetorical question dealing with the 
matter of the proper gnosis. In fact, one could understand the whole of 
the ethical section as an explication of what this proper gnosis is. 2 
Clem. 3:la is a summary of the credo in chapter 1: “Seeing, then, that 
he has had such pity on us, firstly, in that we who are alive do not 
sactifice to dead gods or worship them, but through him have come 
to know the Father of truth’; and then comes the question, “what 
is knowledge (yröcıs) in reference to him, save refusing to deny him 
through whom we came to know the Father?” What follows clearly 
indicates that this gnosis is to be made manifest and concrete in deeds 
and actions. This same relationship between gnosis and action 1s 
found m 1 Clem. 48:5-49:1. 

It is also important to observe that both 1 and 2 Clement are oppos- 
ing those who deny God’s eschatological promises, a position which 
the pneumatics held.? There are a number of interesting similarities 


І Note also the references in 36:2 and 40:1. 

2 Because of this hesitation to believe God’s promises concerning the futuro, both 
the authors of 1 and 2 Clement put a great stress on Фтаууєдіа : I Clem. 10:2; 26:1; 27:1; 
34:7 end 2 Clem. 5:5; 10:3,4; 11:1,7; 15:4. Otherwise the word is not very frequent 
in the other Apostolic Fathera or in the later New Testament writings, with the 
exception of Hebrews. Since these persons do not believe in the future promises of God, 
their words and actions do not coincide (cf. 1 Clem. 15; 2 Clem. 4) and they get carried 
away with their own desires (1 Clem. 3:4; 28:1; 30:1; 2 Clem. 16:2; 17:3; 19:2). Thus, 
both 1 Clement (30:3 ; 35:2; 38:2; 62:2; 64:1) and 2 Clement (4:3; 15:1) find it necessary to 
exhort their congregation to self-control (eyapareın /eyxparjs). 
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between 2 Clement 9ff. and I Clement 23ff. While both I and 2 Clement 
contain elements of traditiona] paraenesis present in other early Chris- 
tian writings, they contain a unique overlap of similar themes. The 
fact that both are dealing with a group opposed to the presbyters 
cannot simply be explained on the basis of a transmission of traditional 
paraenesis; rather, both are addressing a real and contemporary 
situation. In short, it appears most likely that both 1 and 2 Clement are 
directing their exhortations against a similar distortion of the Christian 
faith. 

The third aspect we dealt with above was the suggestion that 
there might have been some controversy regarding the time and place of 
worship in Corinth. This is suggested not only by 1 Clement 40-41, but 
also by 2 Clem. 17:3: "Rather should we strive to come here more 
often and advance in the Lord's commands, so that *with à common 
mind’ we may all be gathered together to gain life.”! All that we can 
ascertain from this passage is that there were some who did not worship 
regularly with the congregation. That there may have been some divi- 
sion on this point could be suggested by the exhortation that we should 
come together with “а common mind," but it is difficult to determine 
precisely from this limited information whether 1 and 2 Clement are 
responding to the same situation, although that is likely. 

We must now proceed with our investigation of 1 Clement and raise 
the question concerning its central purpose—-in other words, what goal 
it is trying to achieve. The obvious intention is to end the schism in 
Corinth and to restore the presbyters to their former position. But how 
is this to occur? The congregation in Corinth must repent. We agree 
fully with Beyschlag in his recent atudy on 1 Clement when he states: 
“In der Tat ist auch der I Clem im Kern nichts anderes als eine Schrift 
zur 2. Busse.’’2 Just a few quick glances at 1 Clement are sufficient to 
show the accuracy of this statement. Chapters 51-57 have exactly one 
goal: to bring the Corinthians to repentance. In 51:1 the readers are 
exhorted to ask for pardon and in 51:3 we hear that it “is better for a 
man to confess his sins ...." In chapter 57 we learn that the spiritual 
superiority of the pneumatics makes it impossible for them to repent 
and because of this attitude they revolted against the presbyters. In 


I See 1 Clem. 34:7. In 2 Clem. 17:3 the Greek, muxvörepov просерубиємо, could 
mean "Чо the presence of God,” but with the majority of commentators the mesning 
"Чо this place of meeting” is to be preferred in view of the context. 

2 Beyschlag, Clemens Romanus, р. 145. 
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57:1 we read: “And that: is why you who are responsible for the revolt 
must submit to the presbyters. You must humble your hearts and be 
disciplined so that you repent. You must learn obedience, and be done 
with your proud boasting and curb your arrogant tongues.” 1 Clement 
39 is directed precisely against those pneumatics who are foolish enough 
to think that they can do without repentance. 1 Clement 13-16 is 
directed against their hardness of heart. Chapters 17-18, highlighted 
by the example of David, illustrate how the great Old Testament heroes 
themselves confessed their transgressions and repented of their wrong. 
One must concur with Lütgert when he concludes: “Festzustehen scheint, 
mir aber, dass die Pneumatiker als solche grundsätzlich die Busse und 
die Unterordnung unter die Presbyter verweigert haben und dass 
darin ihr Hochmut bestand.” Therefore they must repent and do good 
works, 

Our investigation of 2 Clement will reveal that it too had a similar 
purpose: a call to repentance. That 1 and 2 Clement are interrelated at 
this point is evident. What 1 Clement appeals for in general terms, 
2 Clement is able to carry out more intimately and specifically. 2 
Clement can do this because it is an exhortation spoken by one of the 
presbyters, on behalf of the others, in the presence of the actual congre- 
gation.? Thus 2 Clement is fur better acquainted with the reality of the 
situation than 1 Clement. 


1 Lütgert, Amt und Geist, p. 14. 

2 This point can be further substantiated by an examination of the terminology 
shared by 1 aud 2 Clement in this area. In 1 Clem. 7:1, the purpose uf that letter is 
described as follows: We are writing ... not опу to admonish you...." The verb vouferéin 
as used here is also found in 2 Clem. 17:2, 3 and 19:2. Otherwise it is not found in the 
Apostolic Fathers, with the exception of a few references in Hermas, and infrequently 
in tho New ‘Testament. ‘The combination pcravodw/uctdvoa hardly appears in the 
later books of the New Testament, but it does appear with frequency in 1 and 2 Clement: 
1 Clem. 7:4; 5, 8, 7; 8:1, 2, 3, 5; 57:1; 62:2; 2 Clem. 8:1, 9, 3; 9:8; 13:1; 15:1; 16:1, 4; 
17:1; 19:1. Опо should also note the word @ёАтна, used in the sense of doing the will 
of God. It appears only in Ignatius among the Apostolic Fathers, and never with & 
great depree of frequency in any of the late New Testament writings, yet one notes the 
following frequent usage in і and 2 Clement: 1 Clem. 14:2; 20:4; 21:4; 32:3, 4; 33:8; 
34:52; 36:6; 40:3; 42:2; 49:6; 56:1, 2; 61:1; 2 Clem. 15:1; 6:7; 8:4; 9:11; 10:1; 14:12. 
In both writings the term пуфи is used to describe the nature of the Christian life, a 
term not used elsewhere in the Apostolic Fathers and infrequently in the New Testament: 
1 Clem, 2:4; 7:1; 2 Clem, 7:1, 2, 3, 4, 5. One should also observe the common stress on 
бікомосйиу 1 Clem. 3:4; 5:7; 10:6; 13:1; 18:15; 31:2; 33:8; 35:2; 42:5; 48:2, 4; 60:2; 
62:2; 2 Clem. 4:2; 6:9; 11:7; 12:1; 13:1; 18:2; 19:2, 3. 
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Finally, we must ask whether these remarks in any way help clarify 
the meaning of 2 Clem. 19:1: "Qore, абєЛфої xoi ddeApai, perà тд» 
Gedy ris dAnbeias ávaywdako Duty évrevéw eis тд mpoaéyew Tots ye~ 
ypappevors, iva каї éavrods odanre kai Tov avaywaoKovTa Фу дрі 
We shall give our understanding of this verse straightaway and then 
attempt to support it. The expression “after the God of truth” 
does not refer to a scripture lesson which preceded the preaching of 
2 Clement. The expression, “I am reading you an exhortation” 
refers to 2 Clement which was composed and written prior to the wor- 
ship service and which had just been read to the congregation. The 
remainder of this expression “to heed what was there written” refers 
not to a scripture lesson, but to 1 Clement. 

Almost all scholars who have dealt with 2 Clem. 19:1 have insisted 
that yeypapypévors must refer to an Old Testament text which was 
read prior to 2 Clement. While урафе in the perfect can often refer 
to the Jewish scriptures, this is by no means always the case or must 
it be the case. In 1 Clem. 63:2 it ів used to describe I Clement itself. 
In fact, we suggest that the presbyter had 1 Clem. 63:2 very clearly in 
mind as he was writing his summary in 2 Clement 19. In 1 Clem. 63:2 we 
find the same key words, ypadeır in the perfect and &vrev£is, both of 
which occur in 2 Clem. 19:1. The actual text of 1 Clem. 63:2 1з: харду 
yap кої áyaAMaow Чиї» mapéfere, éàv Ummkooı yevópevoi тої üb 
hav уєурашшёроєс Sia Tod ауіоо mvetparos ёккбулүтє Tiv 
абёрато» тоб Djlovs tudy друду xara тду Cvrev£w.? It is clear that 
the Roman church describes its own writing to the Corinthians as 
yeypapevoıs; in the same way our author refers to 1 Clement as 
Tos yeypappevats. What is the relation of évrevéts¢ in 1 Clem. 63:2 


1 Richardson's translation: “So my brothers and sisters, after God'a truth I am read- 
ing you au exhortation to heed what was thero written, so that you may savo yourselves 
and your reader.” 

2 Against В. Knopf, “Die Anagnose zum zweiten Clemensbrief,” ZN W 3 (1902), 
pp. 266-79; see also the discussion on pp. 55-56 below. 

3 Richardson’s translation: “Yes, you will make us exceedingly happy if you prove 
obedient to what we, prompted by the Holy Spirit, have written, and if, following the 
plea of our letter for peace and harmony, you rid yourselves of your wicked and passionate 
rivalry." 

4 In both I and 2 Clement, &rev(us may be translated as a "petition." This term 
in itself does not define a genre; for example, an äyrevfis could take the form of a letter 
(1 Clement) or а hortatory address (2 Clement). See also Moulton-Milligan, Vocabulary, 
p. 218; J. S. White, Phe Form and Structure of the Official Petition (Missoula, 1972), 
and our discussion of évrevéis on рр. 34-36 below. 
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and 2 Clem. 19:1? How can both 1 and 2 Clement claim to be an 
évrevéis ? This ean be explained easily: 2 Clement is an évrevfis from 
the Corinthian presbyters to their congregation. That which enabled the 
presbyters to make their évrevíis was the prior évrevéis from the 
Roman congregation and, because of it, the presbyters were able to 
urge their fellow believers “to heed what was there written,” viz., 
in 1 Clement.1 

We turn for a moment to the opening phrase pera тоу вєди ктА. 
Lightfoot cites Bryennios as giving the correct understanding: “After 
you have heard the voice of God in the Seriptures."? But this is purely 
conjectural and we find no basis for understanding this phrase as refer- 
ring to the scriptures. A more accurate paraphrase in light of our 
discussion might be, “After you have heard the voice of God in the 
letter from the Romans (1 Clement)"* The Greek phrase perà тди 
бєду rs dAnfeias should best be translated as “after God's truth.” 
That 1 Clement made a great impact and had a continuing authority 
in the Corinthian congregation is beyond doubt, and that this truth 
is to be found in 1 Clement is suggested by that letter itself. For exam- 
ple, in 1 Clem. 59:1 there is a consciousness that God himself is speaking 
in and through this letter: "If, on the other hand, there be some who 
fail to obey what God has told them through us, they must realize 
that they will enmesh themselves in sin and in no insignificant danger." 
One could point to a variety of similar texts,‘ such as 1 Clem. 63:2, 
where it 15 stated that 1 Clement “was prompted by the Holy Spirit.” 
In view of such statements it is very natural for our author to 
summarize 1 Clement with the statement “after God's truth.” 


1 See Beyschlag, Clemens Romanus, pp. 173-14. 

2 Lightfoot, Apostolic Fathers, p. 257. 

3 These observations, if correct, remove the basis for Schüssler's (“Ist der zweite 
Klemensbrief ein einheitliches Ganzes," 2 КО 28 (19071), рр. 1-13) argument that 2 Clem- 
ent 19-20 are a later addition. We, of course, consider these chapters as part of the whole. 
Many of Schüssler's arguments against this can be explained by the fact that chapters 
19 and 20 servo ав a summary. 

4 For example, 1 Clem. 35:5; 56:1. 

5 Adolf Ziegler, Neue Studien zum ersten Klemensbrief (München, 1958), supports our 
understanding of | Clement. Speaking of Clement he says (p. 111): ''Hierspriehtermahn- 
end zu den Korinthern, zu einer anderen Gemeinde, um die A[utoritat] der abgesetzten 
Presbyter wieder herzustellen; es ist nicht cine einfache Mahnung zwischen Mensch 
und Mensch, es steht hinter ihr der Wille und die A[utoritàt] Gottes, denn nach 56, 2 ist 
die Mahnung, die wir einander geben, gut und überaus nützlich, deun sie verbindet uns 
eng mit dem Willen Gottes." And on p. 117 we read: "Der Verfasser des Briefes trete 
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2. Previous STUDIES 


In 1903 Di Pauli wrote: “Ein noch ungelöstes Problem der altchrist- 
lichen Literaturgeschichte bietet der 2. Korintherbrief des Clemens 
Romanus.”! Research since that time has not invalidated this state- 
ment. There has been little agreement among scholars as to the date, 
place of origin, purpose or “Sitz im Leben” of 2 Clement. The actual 
situation which may have produced this document and the kind of 
problem to which it may have been addressed is hardly entertained, 
except in such extreme forms as Schwegler’s suggestion that it was 
written against the Ebionites,? or В. Harris’ suggestion that the 
author was the encratite Julius Cassianus. Even the most recent 
studies of R. Grant and Holt Graham add little new. Both suggest 
that 2 Clement was written in Rome during the time of Hyginus 
(136-140), but Grant himself admits that this is “а wild hypothesis."* 
Since there is such little clarity concerning the basic reason for 
2 Clement’s existence, it is not surprising that the literature reveals 
a great diversity of opinion concerning both the date and place of its 
origin. Pfleiderer, Bartlet, Streeter and C. Richardson all argue for 
Alexandria. Wocher, Funk, Zahn, Quasten, Lightfoot, Bardenhewer 
and Krüger suggest a Corinthian origin." But even within this second 
group there is wide diversity of opinion. Lightfoot holds 2 Clement 
to be a homily written about 120 or earlier, while Wocher holds it to 


als Richter und Stellvertreter Gottes auf. ..." In light of what Ziegler concludes, we can 
only reassert what waa said before: pera tov Gedy ris dAnderas can be understood as 
a perfectly natural reference to 1 Clement, It ів God himself who wants an end to this 
schism—and that is why 1 Clement was written. 

+ Di Pauli, "Zum sogennanten,” р. 321. 

2 A. Schwegler, Das nackapostolischen Zeitalter, I (Tubingen, 1846), pp. 448-55. 

3 В. Harris, “The Authorship of the So-called Second Epistle of Clement," ZVW 23 
(1924), рр. 193-200. This position has been effectively refuted by Н. Windisch, “Julius 
Cassianus und die Clemenshomilie,” ZN W 25 (1926), pp. 258-62. 

4 Robert М. Grant and Holt Graham, The Apostolic Fathers, МЇ (New York, 1965), 
рр. 109-10; Robert М. Grant, The Apostolic Fathers, 1 (New York, 1964), p. 46. 

5 Otto Pfleiderer, Das Urchristentum, seine Schriften und Lehren (Berlin, 1902), 
р. 596; Vernon Bartlet, “The Origin and Date of 2 Clement,” ZNW 7 (1906), рр. 123-35; 
B. Н. Streeter, The Primitive Church (London 1929), рр. 238ff.; C. Richardson, Early 
Christian Fathers, pp. 186-87, 

8 Wocher, Der Brief des Clemens und dea Polykarp (Tübingen, 1830); Funk, “Der 
sogennanten," p. 349; Johannes Quasten, Patrology Z (Utrecht, 1962), p. 54; Lightfoot, 
Apostolic Fathers, pp. 197ff.; Otto Bardenbewer, Geschichte der altkirchlichen Literatur, 
I (Freiburg, 1913), p. 489; Krüger, Bemerkungen," p. 423. 
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be an epistle from the hand of Bishop Dionysius (e. 170). A third 
group of scholars, including Harnack, Hilgenfeld, Hagemann, von 
Schubert, Knopf, Grant, Di Pauli, Graham and Goodspeed, postulate 
a Roman origin.! Some within this group, such as Knopf, would urge 
a date as early as 130 and others, such as Harnack and Di Pauli, a 
date closer to 170. 

Of all the past attempts to explain the historical setting of 2 Clement 
the most ingenious is surely that of Harnack. Harnack argues that 
2 Clement is a letter from Bishop Soter of Rome (с. 162/7-173/5) to 
the Corinthian congregation.? He attempts to support this argument 
in a number of ways. Fust, he draws our attention to the statement of 
Eusebius in А.е. 3.38.4: 'Taréoy 8° ws kai 8cvrépa тіс elvat Абуєта» тоб 
Kaypevros Єтиатодії, This whole section in translation reads: “It must 
be known that there is also a second letter ascribed to Clement, but 
we have not the same knowledge of its recognition as we have of the 
former, for we do not even know if the primitive writers used it.” 
Secondly, he refers to the comments of Bishop Dionysius of Corinth 
(с. 170), as recorded by Eusebius. Eusebius states: 


There is, moreover, extant a letter of Dionysius to the Romans addreased to Soter 
who was then bishop, and there is nothing better than to quote the words in which 
he welcomes the custom of the Romans, which was observed down to the 
persecutions in our own times. ‘This has been your custom from the beginning, to 
do good in manifold ways to all Christians, and to send contributions to the many 
churches in every city, in some places relieving the poverty of the needy, and min- 
istering to the Christians in the mines, by the contribution which you have sent from 
the beginning, preserving the ancestral custom of the Romans, true Romans as you 
are. Your blessed bishop Soter has not only carried on this habit but has even in- 
creased it, by administering the bounty distributed to the saints and by exhorting 
with his blessed words the brethren who come to Rome, as a Joving father would 
his children.’ 

Tn this same letter he also quotes the letter of Clement to the Corinthians, showing 
that from the beginning it had been the custom to read ib in the church. тту айрєром 


1 Harnack, “Chronologie,” р. 440; A. Hilgenfeld, Die apostolische Vater (Malle, 
1853), p. 120; Hagemann, “Uber den zweiten Brief des Clemens von Rom,” ТЕО 
43 (1861), pp. 522ff.; Н. von Schubert, “Der sog. zweite Clementsbrief, eine Gemeinde- 
predigt” in Neutestamentliche Apokryphen, ed., E. Hennecke (Tübingen, 1924), р. 589; 
Knopf, Zwei Clemensbriefe, р. 152; Grant, Apostolic Fathers, p. 46; Di Pauli, "Zum 
sogenannten," pp. 324ff.; Graham, Apostolic Fathers, 11, р. 109; Edgar Goodapeed, The 
Apostolic Fathers (New York, 1950), р. 83. 

2 Harnack, Chronologie, pp. 438-50. This position has beon accepted by such promi- 
nent scholars as Kirsopp Laxe in his translation of Zusebtus, 1 (London, 1965), p. 383, 
and by Goodspeed, Apostolic Fathers, р. 83. 
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оду курак)» бука» judpav Buyy&yopev, ёр $ dvéywwpev bpa thy émaroMjv, Tv oper dei 
more dyaysvdiokavres vovÜeretoÜas, s кай тўу протрау piv ded КАцеутоѕ ypadetoay."! 

From Dionysius’ letter, Harnack draws the following conclusions: 
(1) that the Corinthians have just now, or in the recent past, received a 
communication from the Roman church ; (2) that the Corinthians read a 
letter from Clement of Rome during their worship ; (3) a. that they will 
tegard this current letter highly by continuing to read it, like the 
first; b. and, further, that “... sie schicken sich bereits an, die beiden 
römischen Schreiben an sie als erster und zweiter zu zählen ..."*5; 
and (4) that this communication will serve them as а vovßeota, 

Except for assertion 3b, for which there is no evidence,? one can 
agree with Harnack’s line of reasoning. But there is diffieulty in 
following Harnack’s logie in his identification of фифи mv Єтьстодту 
with the present text of 2 Clement. “Lässt sich von hier aus nicht seine 
Geschichte in der Kirche, das Aufkommen der Meinung, er sei auch ein 
Clemensschreiben, und das Ansehen, welcher er gewonnen hat, auf das 
beste erklären? Ja, ‘erklären’ ist hier nicht das richtige Wort: es ist 
bereits alles gegeben.”’* But has Harnack really demonstrated this 
adequately? We will return to this momentarily. 

Harnack deals with three possible arguments against his supposition 
that 2 Clement is really a letter of Bishop Soter of Rome to the church 
of Corinth: 1) that 2 Clement comes from Corinth, not Rome; 2) that 
2 Clement is not a letter, but a homily; and 3) that it was probably 
written earlier than the reign of Bishop Soter. We have already sug- 
gested why Corinth is more probable than Rome’ and we have pro- 
posed a considerably earlier date of composition.* Thus far, however, 
we have not discussed the second possible argument against Harnack’s 
hypothesis, the question of genre. From the beginning of the nineteenth 
century to the present there has been considerable ambiguity concerning 
the basic nature of 2 Clement. In addition to Harnack, Lake, Good- 
speed and others have strongly supported the view that 2 Clement is in 


1 Н.е, 4.23.9-11. 

2 Harnack, Chronologie, р. 440, 

3 Lightfoot, Apostolic Fathers, р. 192, n. 1, refers to this passage in Eusebius: "The 
passage however has been strongly misinterpreted, as though тї» тротёрау meant the 
former of Clement's two epistles—& meaning which the context does not at aH favour and 
which the grammar excludes, for then we should require rhv протерар тбу Sià KAjpevros 
ypadeady.” 

4 Harnack, Chronologie, р. 440, 

5 See pp. 1-7 above. 

6 See р. 1 above. 
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the form of a letter, and beyond that, that it was sent by Bishop 
Soter of Rome (с. 166-174) to Corinth.! Lightfoot, Knopf, Windisch, 
von Schubert and Grant have argued that it is either a sermon or a 
homily? Since Harnack’s thesis raises the fundamental question of 
literary genre, it will be best to deal with his arguments in that larger 
context. 


3. GENRE LITTÉRAIRE 


A variety of recent studies have sensitized us to the importance and 
the complexity of literary generic determination. We would agree 
with Peterson that valid genre determination is “a pre-requisite to 
historical understanding and historical reconstruction.... Thus the 
genre question is for the historian methodologically unavoidable, and 
it is therefore imperative that the ambiguity of our categories be 
resolved."4 It is precisely this ambiguity which is at issue with 
Harnack. For Harnack’s hypothesis to be valid, 2 Clement must be 
both a letter and a homily. Commenting on Harnack, Richardson 
concludes that the difficulties of his “thesis are insuperable. A sermon 
is not a letter ...."5 Let us examine Harnack’s arguments in greater 
detail. 


a) 2 Clement as letter 


“Allein sobald das Schriftstiick für uns auftaucht - das Schriftstück, 
welches unzweifelhaft eine Homilie ist,--- wird es als Brief bezeichnet 


1 In addition to Harnack, Chronologie, and Wocher, Brief des Clemens, see Harnack’s 
article, "Zum Ursprung des sogennanten zweiten Klemensbriefes,” ZNW 6 (1905), 
pp. 67-71; Albert Sehwegler, Das nachaposiolischen Zeitalter, I (Tübingen, 1846), pp. 
448-55; Thomas M. Wehofer, Untersuchungen zur altchristlichen Epistolographie (Vienna, 
1901), pp. 102-37; С. А. van der Bergh van Eysinga, La littérature chrétienne primitive 
(Paris, 1926). Hagemann, “Uber den zweiten Briet,” p. 516, summarizcs this position: 
“Nirgends findet sich auch nur die leiseste Andeutung, dass der angebliche Brief eigent- 
lich nicht Brief, sondern Homilie sei.” 

2 Lightfoot, Apostolic Fathers, pp. 194ff.; Knopf, Zwei Clemensbriefe, р. 151; von 
Schubert, "Der sogennante,” pp. 480ff.; Grant, Apostolic Fathers, p. 44; Н. Windisch, 
"Das Christentum des zweiten Klemensbriefes” in Harnack-Ehrung, Beiträge zur Kirchen- 
geschichte (Leipzig, 1921), pp. 119-34. 

3 Norman К. Petterson, Jr., “So-called Gnostic Type Gospels and the Question 
of the Genre ‘Gospel,’ " Society of Brblical Literature annual meeting papers, 1970; 
William G. Doty, “The Concept of Genre in Literary Analysis,” in Proceedings of the 
Society of Bilical Literature, vol. 2, 1972, рр. 413-48. 

4 Peterson, “Gnostic Type Gospels,” pp. 4-5. 

5 Richardson, Early Christian Fathers, р. 186. 
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(bei Eusebius und vielleicht schon bei Origenes}, gewiss dann auch 
als Brief an die Korinther." Harnack continues, “Soll nun diese 
Predigt, die doch Brief genannt: wird, etwas anderes sein als eben jener 
Brief (viz., from Bishop Soter) 21 

Harnack’s logie rests on two assumptions. The first is that in the 
tradition 2 Clement is referred to as an epistle. We have already 
noted that Eusebius was the first to do so. Yet one should not overlook 
the caution with which Eusebius refers to 2 Clement? — “rig” and 
“Aéyerav”. In fact it appears unlikely from Eusebius’ comments that 
he himself had ever seen 2 Clement. 

What other references, in addition to Eusebius’ possible one, are 
there to 2 Clement as an epistle? The earliest extant manuscript of 
2 Clement is Codex A (5th cent. A.D.). In the table of contents added 
by a seventh or eighth century scribe,? 2 Clement is regarded equally 
with 1 Clement as an epistle of Clement of Rome. Toward the end of 
that table of contents we read: 


ATOKAAYYic[Do2A]NNOY 
KAHMENTOCE[MICTIOAH A 
KAHMENTOCE[TICTIOAH B 


Moreover, in this manuscript directly above the text of 1 Clement 
we read прос KOPINSIOYC a, but the corresponding прос KOPIN- 
өгоүс в which we would expect over 2 Clement is missing. This 
would be most important if we could be certain the omission was 
intentional. One would then have a reasonable argument for the anony- 
mity of 2 Clement—the fact that is was not yet assigned to Clement 
of Rome. However, this cannot be made fully definite, since one has 
to take into account the possibility that the manuscript has been muti- 
lated at this point. 

The Syriac MS (12th cent. A.D.) also refers to 2 Clement as an epistle. 
However, the Constantinopolitan MS (11th cent. A.D.) lists 1 and 
2 Clement in the following way: 

1 Harnack, Chronologie, рр. 443-44. 

2 Assuming, of course, that Eusebius ia referring to our present document as 2 
Clement. 

3 T. 8. Pattie, The Assistant Keeper of the British Museum, London, makes the 
following comment in a letter addressed to mc on May 19, 1967: "The table of contents 
appears to be in a 7th or 8th century hand, similar in style to tho note at the foot of 


F. 76. of the CODEX SINAITICUS, Old Testament, illustrated in Mime and Skeat, 
Scribes and Correctors of the Codex Sinaiticus, 1938, figure 2, facing p. 2." 
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KAnwevros mpos Kopwiious A’ 
KaAjpevros прдѕ Kopirdious В" 


But sinee both stand in parallelism one cannot draw any conclusion 
from the absence of the word EemoroA). 

In short, the tradition does not speak with the kind of authority 
that Harnack would have us believe. Aside from Eusebius, the first 
specific reference that can present 2 Clement as an epistle stems from 
the table of contents of Codex A, which belongs to the seventh or eighth 
century. In other words, a large part of Harnack’s case must rest on 
the accuracy of Eusebius’ description.» Unfortunately, Harnack 
makes no attempt to distinguish between the genre intended by the 
original author and the generic designations secondarily or tertiarily 
added to the texts. 

From this assumption about Eusebius, Harnack makes the ingenious 
connection between this reference to dmioroAy and that Єтистоді 
referred to by Dionysius as coming from Soter. The critical question 
is the one raised by Richardson, whether Harnack's second assumption, 
that a sermon and a letter can be equated, is justified. The fur: her ques- 
tion is whether Dionysius, who from the whole context of Н.е. 4.23.1ff. 
wrote many letters, would himself have referred to 2 Clement as Soter's 
&miaroAn in view of the fact that 2 Clement itself does not give us the 
slightest reason to believe that it falls within the commonly recognized 
epistolographic patterns. 

A number of recent studics have shown that despite the variety in 
the genre Єтістодт, all letters in the period demonstrate certain 
common characteristics. The complete absence of these common 
features from 2 Clement make it very difficult to understand how 
2 Clement would have been mistaken for an emoroAY. 

Koskenniemi's study of the Greek letter is divided into two major 
parts: 1) theletter as understood by the academicians and the theorists, 
such as Demetrius fe. Ist cent. B.C], Hepi eppveias; Dionysius of 
Alexandria [1st cent. A.D.], Hepi то бє» ті) ovvnÜcig xaipew тоб тє 
ev tats Emorolais; Apollonius Dyscolos [2nd cent. A.D.] Пері 


1 Kor a study challenging Eusebiue’ accuracy at а number of points, see Robert 
М. Grant, “Eusebius and His Church History,” in Understanding the Sacred Text, ed. 
by John Reumann (Valley Forge, 1972), pp. 233-47, 

2 See р. 19, п. 5. 

3 Heikki Koskenniemi, Studien zur Idee und Phraseologie des griechischen Briefes 
bis 400 n. Chr. (Helsinki, 1956); Robert Funk, Language, Hermeneutic and Word of God 


22 LITERARY AND HISTORICAL PROBLEMS 


avvrafews; Philostratus of Lemnos [3rd cent. А.Р], Letter to Aspa- 
sius; 2) and the more primary understanding of the letter that one 
receives from the Greek papyri. Although there are obvious differences 
between these two approaches, they do, on the whole, confirm each 
other. Both approaches vividly demonstrate that the Greek letter is 
firmly shaped by tradition in its phraseology, style and structure. 

Beginning with the academicians, Koskenniemi finds in this literature 
three elements which are essential to the basic character of the letter. 
The first is $iAodpóvqots, the basic element of friendship which exists 
between the writer and the recipient. Every letter presupposes the 
existence of this relationship." The second characteristic is that of 
mapoveia. In fact, this is considered the most important function of 
the letter: ‘“eine Form eben dieses Zusammenlebens während einer Zeit 
räumlicher Trennung darzustellen, d.h. die drrovala zur wapovoia 
machen."? The third characteristic of the Greek letter is ópiMa, 
primarily in the sense of a conversation, but with the added thought 
that this дридіа through a letter leads into communion and intercourse 
one with the other. 

The second and more substantial part of Koskenniemi's work is & 
careful examination of the Greek papyriletters and their especially char- 
acteristic formulae of which not a single one is to be found in 2 Clement. 
Within the context of this study, we wish to single out only two of 
Koskenniemi's further observations. He examines the question of the 
separation between writer апа addressee as being of decisive importance 
for the basic motivation of the letter, a point already observed as 
significant for the theorists. Most illuminating is the discussion of two 
letters from the hand of Basileius,® who expresses a sense of regret 
at being distant from the recipients, as well as a sense of power- 





(New York, 1966), esp. pp. 250-74; idem, "The Form and Structure of П and III 
John," JBL 86 (1987), рр. 424-30; idem, “The Apostolie Parousia: Form and Signifi- 
cance,” in Christian History and Interpretation: Studies Presented to John Know, ed., 
by W. R. Farmer (Cambridge, 1967), рр. 249-08; Klaus Thracde, Grundzüge griechisch. 
römischer Brieftopik (München, 1970); Hildegard Cancik, Untersuchungen zu Senecas 
eptstulae morales (Hildesheim, 1967). 

1 Koskenniemi, Studien, р. 36, writes: "freundschaftliche Gesinnung (ist) das innerste 
Wesen des Briefes.” ; Abraham J. Malherbe, "1 Thessalonians as a Paraenctic Letter," 
Society of Biblical Interature annual meeting papers, 1972; and Helmut Rahn, Morphologie 
der antiken. Literatur (Darmstadt, 1969), pp. 157-59. 

3 Ibid., р. 38. 

з Ibid., pp. 171ff. 
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lessness over against his condition of separation. In Ep. 47 it is ex- 
pressed in this way: ware не болбсо д:аВӯрог mpös тїй йуєте 
pav упт» xai tóv te пббоу бу Exw Єф' Univ avamadgaı; and in 
Ep. 140: kal пєтасвісорал mpós tuGs Kal Karamadow тду пово» dv exw 
emi тў суутиуіа ris биєтёраѕ aydans. Koskenniemi remarks: “Wenn 
wir jedoch beriicksichtigen, dass der zweite an die Gemeinde von 
Antiochia geschrieben ist, also nicht an einen Einzelnen, so verstehen 
wir, dass der Anwendungsbereich dieser sehnsuchstvollen Ausdriicke, 
was die Adressaten betrifft, weit war."! This characteristic, too, is 
absent from 2 Clement. 

A second observation of Koskenniemi which is important for this 
present discussion is that the letter serves as а substitute for personal 
mapovaia or presence. Although not absent from the papyri prior to the 
second century A.D., this theme is consistently present thereafter. One 
example is a letter from a daughter to her mother {Р. Oxy. VI 963 
[II/III]: дспабораї ce, prep, бій rev урірратау tovrwy émbup- 
oga 8 Pedoaoda:. Such contrasts as та ураррата-ведсаєва are 
quite common in expressing this sense of таророѓа. “Es liegt in der 
Natur des Breifes,” suggests Koskenniemi, “dass er nicht nur ein 
Benachrichtigungsmittel darstellt oder ein Mittel für all das, was man 
mit seiner Hilfe erledigen will, sondern zugleich ein vereinigendes 
Band, eine Form des Umgangs zwischen räumlich voneinander getrenn- 
ten Menschen."? If this aspect, too, is missing from 2 Clement it may 
be because there was no need to express it. 2 Clem. 17:3 certainly 
suggests that the presbyter who was addressing this exhortation was 
actually present in the midst of his congregation. This further weakens 
Harnack’s Soter hypothesis and the possibility that that hypothesis 
can adequately explain the original Sitz im Leben of 2 Clement. 

After carefully investigating all the parts and phrases which com- 
prise a letter, Koskenniemi draws two important conclusions from 
his investigation: 1) the letter shows itself to be tied to a tradition; 
2) it demonstrates a certain formal character. It is precisely this latter 
element which determines not only the structure of the papyrus letter, 
but also its formulation (e.g., the recurrence of certain given phrases). 
From both these elements, Koskenniemi concludes: “Nicht nur die 
Grundstruktur des Briefes bleibt im grossen und ganzen unverändert, 
—auch in der Verteilung der einzelnen Elemente im Brief zeigt sich 


1 Ibid., р. 172, 
2 Ibid., p. 88, 
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die gleiche Tendenz": Koskenniemi has convincingly shown that 
despite certain obvious differences between the literary letters and the 
papyrus letters, there is, so far as certain given phrases and formulae 
are concerned, a wide-reaching agreement; and, although the Greek 
papyrus letters found in Egypt had their unique local coloring, they 
can nevertheless be viewed as representative of a large proportion of 
letter writing in the Hellenistic culture. 

From our discussion of the form of the Greek letter, it should have 
become sufficiently clear that 2 Clement is neither a letter? nor a 
homily put in the form of a letter.? 2 Clement contains no salutation. 
Every sign of a sender, addressee and greetings is absent. It contains 
no thanksgiving. It contains no closing greetings or benediction. In 
addition to this, both Funk and Koskenniemi have shown that an 
important element in the letter is that of anticipated zapovoía or in 
the case of Paul, apostolic parousia. Not only is this totally absent 
from 2 Clement, but 2 Clement speaks directly against it. There is no 
need for the expression of presbyterial parousia, that is, for the pres- 
byters to desire their letter to be a substitute for their personal presence, 
because they are in fact present. They are present in the congregation as 
they preach. This is certamly the case in 17:3, “Not only at this moment 
(дрті), while the presbyters are preaching to us, should we appear 
believing and attentive. But when we have gone home, we should bear 
in mind the Lord's commands ..., and from 15:2, 6 Aéywy Kai йковоу. 
Clearly the substance of 2 Clement can in no way be understood as a 
letter, nor is there any evidence that 2 Clement was a homily sent as 
в letter from Rome to Cormth. When every characteristic unique to 
a letter is absent, it is difficult to insist that this writing is a homily in 
the form of a letter from the hand of Bishop Soter. When one recalls 
that Koskenniemi's investigation takes him into the fourth century 
A.D. and that he has clearly shown the tradition-bound nature of 
the letter, then it seems inconceivable that Bishop Soter’s letter should 
have violated every formal characteristic of a letter. Our conclusion at 
this point is that it is impossible to place 2 Clement into the “letter” 
genre, or even to hold that it is a homily put into the form of a letter. 
Those traits associated with and typical of the letter genre, ате totally 
absent from 2 Clement. 


L Ibid., р. 202. 
* Ageinst Hagemann, Wehofer. 
3 Against Harnack, Goodspeed. 
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It may be objected that Koskenniemi’s heavy concentration on the 
Greek papyrus letters, as opposed to other letters known to us by way 
of literary transmission, may bias our conclusions concerning 2 Clement, 
since 2 Clement may have a closer proximity to the philosophical and 
paraenetic aims of Latin epistolography. However, Thraede’s recent 
study has amply demonstrated that the themes of ¢rAodpdvycis, map- 
ovcia, and öpıAla are present and basic to the structure of pre-Christian 
Latin letters (Cicero, Ovid; cf. also Seneca, Pliny)! New Testament 
letters? and early Christian letters® Thraede clearly demonstrates: 
1) that in early Christianity the letter was consistently understood as a 
"sermo absentium,"* which is not the case in 2 Clement (cf. 17:3); 2) 
the letter can he filled with paraenetic, biblical, theological and philo- 
sophical discussions, but these are present “ohne dass die formgeschicht- 
lichen Bedingungen in Stil und Topik auch nur im geringsten ver&ndert 
wurden ....”5 One of Thraede's final conclusions, which is directly 
relevant to our discussion, is this: “So konnten exegetische und dog- 
matische Texte, Themen und Inhalte in den spätantik-christlichen 
Brief einfliessen, ohne die Richtung der Tradition wesentlich zu 
verándern."^ 

Tlus investigation would lead us to conclude that Ilarnack’s inge- 
nious hypothesis that 2 Clement was a letter from Bishop Soter of 
Rome to the Corinthians is not probable for the very reasons to 
which Harnack was sensitive: 1) 2 Clement is nota letter; 2) itis more 
likely to be dated in the first half of the second century, or earlier, 
than in the second half of that century; 3) it is more likely that the city 
of origin was Corinth, not Rome. 


b) 2 Clement as homily 


Most recent works dealing with 2 Clement assume that it is either 
a “sermon”? or a "homily,"5 with the majority favoring the term 


1 Thraode, Grundzüge, pp. 17-04; see also Cancik, Untersuchungen, pp. 46-88. 

2 Thracde, Grundzüge, pp. 95-108, and the important work of Robert Funk. 

3 Thraede, Grundzüge, рр. 10915. 

4 Ibid., рр. 16966. 

5 Ibid., р. 188. 

в Ibid., р. 187. 

7 Grant, Apostolic Fathers, р. 44. 

8 Helmut Köster, Synoptische Überlieferung bei den apostolischen Vätern (Berlin, 
1957), р. 62. 
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“homily.” To define 2 Clement as a “sermon” is not helpful since we 
know virtually nothing about the contours of such a genre in the first 
century A.D. Is “homily” a more adequate term ? 

The basic thrust of this section will be that the term “homily” is 
so vague and ambiguous that it should be withdrawn until its literar- 
ily generic legitimacy has been demonstrated. The crux of the problem 
lies in the definition of the term “homily,” It has been employed to 
describe various types of Greek literature, Jewish midrash, the New 
Testament book of Hebrews, parts of the pseudo-Clementine literature 
and Melito’s tract on the Pascha. Perhaps the greatest ambigutty in the 
current usage is when it is used to describe both a certain class of Hel- 
lenistie Jewish literature influenced by the Greek diatribe form,’ on 
the one hand, and when it is used to define certain typically Jewish 
midrashic patterns, on the other hand.? These are not necessarily 
exclusive definitions, but they are sufficiently different to warrant 
greater precision. 

It was Norden who in his systematic categorization of the “Gattung- 
en der Predigt" used the term дуга to describe that type of preaching 
in which “das lehrhafte Moment im Mittelpunkt stand.”* As the ear- 
liest extant example of this type of preaching, Norden referred to 2 
Clement. It is not unimportant to ask why he selected the term драдіа 
for this type of paraenetic and didactic preaching. dusAdw and ópiMa. 
have a wide range of meaning in the Classical and Hellenistic period 


1 Hartwig Thyen, Der Stil der Jüdisch-Hellenistischen Homilie (Göttingen, 1955). 

2 Peder Borgen, Bread from Heaven (Leiden, 1965); Wilhelm Wuellner, “Haggadic 
Homily Genre in 1 Corinthians 1-3,” JBL 89 (1970), pp. 199-204. 

3 We should note here the important work of David Daube and Henry Fischel in 
attempting to relate Hellenistic rhetoric and the study of midrash: David Daube, "Rab- 
binie Methods of Interpretation and Hellenistic Rhetoric,” НОСА 22 (1949), pp. 239-64; 
Henry A. Fischel, “Story and History: Observations on Greco-Roman Rhetoric and 
Pharisaism” in American Oriental Society, Middle West Branch, Semi-Centenntal Volume, 
edited by Denis Sinor, (Bloomington, 1969); Henry A. Fischel, ‘Greco-Roman Rhetoric 
and the Study of Midrash” (unpublished). 

4 Norden describes this type of preaching with precision: "Da in dieser Art der 
Predigt das iehrhafte Moment im Mittelpunkt stand, во nannte man sie dutta (sermo), 
ein Wort, in dem die Anschauung ausgesprochen liegt, dass der Prediger zu seiner 
Gemeinde in rein persönliche Beziehung trat, wenn er sie fast im Tone gewöhnlichen 
Gesprächs belehrte: mit demselben Wort wurde seit alter Zeit von den Griechen die 
persönliche Belehrung bezeichnet, welche die Philosophen ihren Schülern (тоф dptAnrais) 
zuteil worden liessen....” Eduard Norden, Die Antike Kunstprosa, II (Darmstadt, 
1958), p. 541. 
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and only one, not very frequent meaning, relates to this description. 
In Xenophon’s Memorabilia 1.2.15,39, dutAdw frequently means a 
teacher's lectures and in Mem. 1.2.6 and 15, сш:Аѓа refers to instruction. 
In Aelianus’ (2/3 cent. A.D.) Varia Historia 3.19, ópuàia refers бо a 
lecture. Thus the terms are not used frequently in the Classical and 
Hellenistic periods and only tangentially describe this particular 
classification of Norden. 

Norden’s selection of this term is based primarily on Acts 20:11 
and Ign. Polyc. 5:1. If Acts 20:11 were less ambiguous, it would be a 
good illustration of the use of ошАёо to refer to preaching before 
persons who were already Christian. Unfortunately, Acts 20:11 could 
refer to the continuation of Paul’s previous discourse, or it could 
simply mean ‘‘conversation.” Luke’s use of this verb clsewhere (Lk. 
24:14,15; Acts 24:26) in the sense of "conversation" adds to the uncer- 
tainty of this particular reference in Acts 20. At best, the use of бшАёс 
in Acts 20 might possibly refer to preaching before a Christian audience. 
The reference in Ignatius is more secure, and most commentators under- 
stand the use of ópiMa there as referring to some type of paraenetic 
preaching. This employment of the term in Ignatius, together with its 
use in Justin (not mentioned by Norden), Dial. 85, тд» ато тд урафіду 
ту mpopyrikay ópiMas zoiwpevov and Dial. 28, апо тє rav ypaddv 
«ai rüv mpaypáram tas re dmodeigeıs kai Tas дулдіає поюбро, may 
justify Norden’s use of the term as a description of didactic and par- 
aenetic preaching. 

We are inclined to hold that Norden’s general impulse was sound and 
that one might possibly use his work as a starting point to further 
define a genre which might include 2 Clement. The problem is that 
the term “homily” has been employed so broadly and ambiguously in 
recent literature that its continued use may bring about even greater 
confusion. For this reason we are hesitant to use this designation in 
the present study. The following review of selected literature which 
employs the term “homily” as a generic defmition reveals how diver- 
gently it is used. 

Hartwig Thyen’s, Der Stil der Jüdisch-Hellenistischen Homilie, 
attempts to demonstrate how both the style and rhetoric of the diatribe 
influenced a large variety of Jewish-Hellenistic and early Christian 
texts. There are two basic weaknesses in Thyen’s work: 1) He never 
defines a homily in terms of literary form despite his introductory 
assertion that his method will be “eine streng formgeschichtliche 
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Betrachtung." How can a method be “streng formgeschichtlich”’ 
when the criterion for the definition of a homily is “Abschnitte der 
jüdisch-hellenistischen Literatur, deren homiletischer Charakter am 
Tage Пері.” When one tries to determine which writings are composed 
“mit deutlich homiletischem Charakter" one is referred to Bultmann’s 
work on the diatribe. Thyen’s method is both arbitrary and circular: 
he selects writings which he thinks are of a homiletie character, pro- 
ceeds to analyse them, and then says, he has carefully analyzed the 
form of the homily! One could justifiably ask why the Pauline epistles 
were not included—they certainly would have to be designated as homi- 
lies according to Thyen’s methodological criterion. 2) The second weak- 
ness of Thyen’s study is his uncritical dependence upon Bultmann’s 
1910 doctoral dissertation, Der Stil der paulinischen Predigt und die 
kynisch-stoische Diatribe® Bultmann tried to demonstrate the depen- 
dence of Pauline preaching upon the Cynic-Stoic “Gattung der Dia- 
tribe.”* It is likely that Bultmann described this relationship as 
rouch closer than it really was and that his description of the diatribe 
as а "Gattung" is inaccurate.® Thyen’s study follows Bultmann's 
pattern, and therefore also has its shortcomings. He fails to consider 
seriously that the diatribe style may have influenced not only the 
“homily” but also a wider variety of literature, as well as the fact that 
the Jewish-Hellenistic texts he singles out could have been influenced 
by rhetorical patterns of the period and not exclusively or necessarily 
by the diatribe style. Thyen’s work on the Jewish-Hellenistic homily 
does not, unfortunately, contribute to a precise form-critical analysis 
of the homily genre, 

Another group of eminent scholars$ are using the term “homily” 


L Thyen, Stil, p. 7. 

2 Ibid, р. 7. 

3 Rudolf Bultmann, Der Stil der paulinischen Predigt und die kynisch-stoische 
Diatribe (Gottingen, 1910). 

4 Bultmann, Diatrihe, рр. 107-109. 

5 See the criticism of Bultmann by Adolf Bonhöffer, Epiktet und das Neue Testament 
(Giessen, 1911), p. 179, n. 1. See also the helpful discussion of diatribe by the classicist 
Cancik, Untersuchungen, р. 47, п. 79, and the summary remark found there (“Die Frage 
nach der Diatribe ist noch nicht geklart...”), аз well ав the discussion in Rahn, Morphol- 
ogie, рр. 153-56. 

8 J. W. Bowker, "Speeches in Acts: A Study in Proem and Yellammedenu Form," 
NTS 14 (1967), pp. 96-111; idem, The Targums and Rabbinic Literature (Cambridge, 
1969), pp. 72ff.; W. О. E. Oesterley and G. Н. Box, The Religion and Worship of the Syna- 


LITERARY AND HISTORICAL PROBLEMS 29 


and derivations thereof, such as ''homiletio midrash,”! in a quite 
different way and it is imperative for our purposes that this develop- 
ment be reviewed as well. Peder Borgen, in his pioneering work, 
Bread from Heaven, uses the term “homily” with reference to certain 
portions of the New Testament, especially John 6. While at many 
points Borgen brings keen insight to his interpretation of Jobn 6, his 
contributions with regard to the use of the term “homily” are question- 
able, especially since he never defines how he is using the term.? 

Before Borgen's homiletic pattern is examined, is it possible to 
ascertain what he means by the adjective “homuletic” ? Borgen appears 
to have a teaching function in mind: “The environment for Philo’s 
writing was the synagogue, whereas John’s environment seems to 
have been a ‘school’ of a church after the break with the synagogue 
had become a definite fact."* Discussing the Sitz im Leben of this 
homiletie pattern, Borgen suggests that it “was originally used for 
lecturing (preaching) in the synagogue."* While this school situation 


gogue (London, 1911), рр. 89ff.; Borgen, Bread from Heaven; Wuellner, "Haggadic 
Homily”; Jacob Mann, The Bible as Head and Preached in the Old Synagogue, I (New 
York, 1971); W. Bacher, Die Proöemien der alten jüdischen Homilie (Leipzig, 1913); 
І. Zunz, Die goltesdienstlichen Vorträge der Juden historisch entwickelt (Hildesheim, 
1966); S. Maybaum, Die ältesten Phasen in der Entwicklung der jüdischen Predigt (Berlin, 
1901): idem, Jüdische Homiletik (Berlin, 1890); А. Q. Wright, The Literary Genre Midrash 
{New York, 1967), рр. 571€; Renée Bloch, “Midrash,” SDR, 5, cols. 1263-81; Roger 
Le Désut, “Apropos a Definition of Midrash,” Int 25 (1971), pp. 259-82 ; Е. E. Ellis, "Mid. 
rash, Targum and New Testament Quotations," in Neoteslamentica et Semiticu, ed. by 
E. E, Ellis and Max Wilcox (Edinburgh, 1969). pp. 61-69; б. W. Buchanan, То the 
Hebrews (New York, 1972), pp. хіх-ххи and р. 246. 

1 The exact meaning of this term is ambiguous. This is largely due to the fact that 
the form criticism of rabbinic texts is still in its infancy. What the term appeara to mean 
is haggadie exposition of scriptural texts, Such midrash involves а complex interpretation 
of the scriptural text. by a series, sometimes a large series, of other texts. 

2 It is this failure to be precise which makes it difficult to accept Borgen’s (Bread 
from Heaven, у. 54-55) criticism of Thyen: "In his analysis of the Jewish Hellenistic 
homily Н. Thyen abstains from waking a comparison with the Palestinian homily. 
Against Thyen it must now be said that such a comparison is of great importance, and it 
will lead to the conclusion that there are homiletie patterns which both have in common. 
Thus the distinction between the terms ‘Jewish Hellenistic’ and ‘Palestinian’ homilies 
is artificial and misleading as far us horniletie patterns are concerned.” 

3 Borgen, Bread from Heaven, р. 3. This stress on the “school” situation is quite 
correct and is now supported by the work of J. Louis Martyn, History and Theology 
ta the Fourth Gospel (New York, 1968). 

4 Borgen, Bread from Heaven, р. 55. 
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is likely to be correct, one must be very careful not to confuse lecturing 
or teaching with preaching: they are overlapping, but not synonymous 
functions, That this homiletic pattern is not to be simply identified 
with actual preaching is recognized by Borgen: “о, although authentic 
sermons are not preserved here, the homiletie pattern has been the 
collecting basin for material of different kinds from the tradition."! 
Since this homiletic pattern does not represent an actual sermon, but 
rather a "collecting basin," perhaps it would be best to call this phenom- 
enon an exegetical or midrashie pattern, a pattern that in fact could 
serve a wide variety of purposes. Such an exegetical pattern might 
illuminate the way in which scripture was interpreted in certain 
synagogues and Christian beth-midrashim. Yet itis crucial to remember 
that while certain forms от exegetical patterns are similar, they may be 
used in a wide variety of genres; exegetical patterns do not necessarily 
assist in deflning the genre in which they are used. 


1 Ibid., р. 57. Very important in this context is the work of Lou Н. Silberman, "А 
Midrash on Midrash” (unpublished paper distributed to members of seminar on Jewish 
Exegesis, 1971 annual meeting of Studiorum Novi Testamenti Societas) in which he distin- 
guishes between "actual" and "literary" sermone (р. 5). After reviewing a variety of 
midrashim, Silbermann cites Joseph Heinemann's observations: "Although these homilies 
were preached for many centuries in the Palestinian communities and although we 
possess a considerablo collection whose redactors made use basically of materials from tho 
tannaitic and amoraic periods, we do not have precise knowledge of their structures and 
forms, For in most instances the sermons themselves as they were preached to congre- 
gations have not been transmitted to us but only their adaptations. Sometimes they are 
fragments only, sometimes collections of scraps not emanating from one but from geveral 
sermons on the same subject. Further, before they were put into writing, they passed 
through 2 period of oral transmission during which some were shortened, others muti- 
lated, others combined, so that in general they suffered а multitude of vicissitudes. Thus 
there are but few of which we can say with certainty that they exist today in their 
original form and not in summary” (р. 3). Silbermann carries this a step further and con- 
cludes that “а major task confronting the student of midrash is the development of form- 
critical studies that will enable us to move back through the literary structures of the 
texts to or near to the original forms as is possible. Without such studies, carried ont 
with rigor and reflecting what has happenod in other areas, particularly О.Т. and N.T., 
the midrashim will remain no more than partially opened booka and their use as aids in 
other fields, for example, N.T. studies will be subject to the greatest suspicion so that 
studies thus haned will fall into the realm of doubtful value” (р. 3). Important advances 
in the form-critical study of rabbinic literature may be found in the work of Jacob 
Neusner; most recently see his "Types and Forms in Ancient Jewish Literature: Some 
Comparisons" HR 11 (1972), pp. 354-90. Idem, Rabbinic Traditions about the 
Pharisees before 70, З vols., (Leiden, 1971). 
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Borgen regards the following elements as central to his homiletic pat- 
tern: (1) the opening and closing of the homily correspond to one an- 
other; (2) there is always a main quotation from the Old Testament, as 
well as some subordinate Old Testament quotations; and (3) there 
is a repetition, expansion or paraphrase of words from the text in the 
homily. It is suggested that such a pattern can be found in independent 
units, when isolated from their present contexts, Borgen suggests that 
examples can be found in Philo, Leg All ПІ 162-168; Mut 253-263; 
and in the New Testament, Gal. 3:6-29 and Rom. 4:1-22.! Borgen 
has shown that a similar exegetical pattern does exist in some of these 
texts. But whether this pattern can be lifted out of its present context 
quite so easily is open to question.? In his attempt to show similarities 
between John 6 and the Palestinian midrashim, he may have oversim- 
plified some very complex, and sometimes, patternless material? 

One of the most problematic of Borgen’s theses is that Jn. 6:31-58 
was originally an independent homily which the author of John inserted 
into the present context.‘ Here it might be asked what the relation- 
ship of a literary pattern to a historical situation is? More comprehen- 
sive than Borgen’s is Martyn’s understanding of the gospel of John 
as an ongoing apologetic dialogue with Judaism.’ It was in such а 
context that John 6 developed, rather than as an independent homily 
which was taken up and inserted into its present context. As the author 


1 Borgen, Bread from Heaven, рр. 47ff. 

2 Can Leg All YII 162-68 be separated from what precedea? Can Jn. 6:31.58? This 
pericope seems to begin with In. 6:27. Should not the relationship of Jn. 6:27 to Deut. 
8:3 have been discussed ? One should also not overlook that to ohtain this correspond- 
ence of beginning to end, Borgen views all of Jn. 6:31-58 as a unit, a view not held 
by most New Testament scholars. Most recently Borgen’s understanding of John 6 
has been challenged by Georg Richter, "Zur Formgeschichte und literarischen Einheit 
von John 6,31-58," ZN 60 (1969), pp. 21-55 and Günther Bornkamm, “Vorjohanneische 
Tradition odee nachjohanneische Bearbeitung in der eucharistischen Rede Johannes 
61” in Geschichte und Glaube, 2 (München, 1971), pp. 51-64. 

3 Borgen has stressed the similarities; what about the vast differences ? Further, 
what distinguishes Borgen's homilctic pattern frem а broader rhetorical one. How does 
John 6 differ from Epictetus II.1,14ff., where we have a discussion of death which begins 
with a text from an unknown tragic poet, a subordinate citation from Socrates and a 
play on the word death throughout ? (I ewe this reference to Prof. Harvey К. McArthur), 
Also, how does Jn. 6:27-61b differ from John 10, where we have the words of Jesus replac- 
ing the Old Testament texts ? 

4 Borgen, Bread from Heaven, pp. 59ff.; 9618 

5 Martyn, History and Theology, pp. 15íf. 
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of the gospel was writing in this situation, he took up certain exegetical 
prineiples common to those of Jewish background and applied them to 
situations of the actual dialogue. 

Before this section is concluded, brief attention must be given to 
the article by J. W. Bowker, “Speeches in Acts: A Study in Proem and 
Yelammedenu Form."! His basic concern is whether the speech attri- 
buted to Paul in Acts 13 “may in fact have originated as a genuine 
synagogue sermon, and the second is to ask whether any of the other 
speeches in Acts may have been in origin homilies or parts of homilies, 
preached in synagogues, which were then adapted to fit their present 
context in Ácts."? Although Bowker is aware of the problem of “what 
constitutes a sermon" and that even though Tannaitie literature 
contains many examples of “sustained biblical exegesis ... it would 
be rash to conclude that they must have originated as sermons,” he 
seems not to have made any attempt at solving the problem and goes 
on to use the terms “homily” and “sermon” interchangeably and impre- 
eisely.? 

It is Bowker's cautious suggestion that there is a close relationship 
between the speeches in Acts and the proem and yelammedenu homilies 
of the synagogue. Yet a number of questions need to be raised. Bowker 
indicates that “the meaning of scripture ... was brought home to the 
people present ... by а homily."* But was it the primary purpose 
of Luke and other early Christians to bring home "the meaning of 
Scripture" or the meaning of Jesus, that is, the kergyma to which scrip- 
ture testified ? If there are similar exegetical patterns, do they serve 
the same ends? It is more likely that for primitive Christianity, 
midrash is always at the service of the kerygma. Thus, Bowker is fully 
right when he recognizes that “at the same time the sermon as a whole 
is unlike a proem homily in so far as it has an introductory section ...” 
and when he realizes that "the problem is to know whether it is a 
case of the material demanding the pattern or of the pattern being 


1 NTS 14 (1967), pp. 96-111. 

2 Ibid., p. 96. 

9 ibid. pp. 102ff. W. D. Davies’ eritieiem of Morton Smith's Tannattic Parallels to 
the Gospels (Philadelphia, 1968) in his T'he Selting of the Sermon on the Mount (Cambridge 
1964), pp. 866, seems equally applicable to Bowker: “Morton Smith himself recognizes 
that even in most of the Tannaitic sermons that he cites there is no sustained sequence 
of thought, and the propriety of applying the term ‘sermon’ to the Tannaitio material 
he adduces is open to question.” 

4 Bowker, "Speeches in Acts,” p. 103. 
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imposed on the material.” 1 Also important in this respect is Bowker’s 
observation about yelammedenu homilies: “However, since yelam- 
medenu homilies evolved from requests for instruction, some of them 
are not so closely related to the lectionary.... The problem in that 
case is to know whether the exposition can be accepted as a formal 
homiy.”? We would suggest that the overlap between Christian and 
Jewish materials is due to a similar exegetical method and not to the 
use of the same genre,® 

Bowker also reviews the relationship of the yelammedenu homily 
to Acts 15. Since both proem and yelammedenu are late texts, it 
is unfortunate that he provides no methodologieal discussion con- 
corning the validity of relating fourth and fifth century texts to first 
century ones. Bowker does acknowledge, however, that Acts 15 only 
partially reflects a yelammedenu homily pattern and that there are a 
number of differences between them. Therefore, it is well to keep in 
mind the tentativeness of his suggestion, “that what has survived in 
Acts is a fragment of a longer discourse, which may well have been an 
actual homily; but obviously it is impossible to be sure."^ Despite 
the ambiguity of the terminology involved, Bowker has demonstrated 
that Luke and the synagogue interpret scripture by the use of similar 
methodologies, even if their ultimate purposes may have been different. 

A final word must be added about the use of comparative Jewish 
midrash for the illumination of early Christian literature. Its signifi- 
cance must not be underestimated, but neither must the difficulty of 
this comparative work. This latter point is well stated by Roger Le 
Déaut in his discussion concerning the characterization of midrash as 
a literary genre: "It is ... an explieitiy modern literary category in 


1 Ibid., p. 106. 

2 Ibid., p. 101. 

8 Concerning the speeches in Acts, one should consult the important works of 
Wilckens, Schweizer and Plümacher: Ulrich Wilckens, Die Missionsreden der Apostelge- 
schichte (Neukirchen, 1962); Eduard Schweizer, "Concerning the Speeches in Acts’ in 
Studies in Inke-Acts, ed. by L. E. Keck and J. L. Martyn (Nashville, 1966), рр. 208-16; 
Eckhard Plümacher, Lukas als helenistischer Schriftsteller (Göttingen, 1972). 

4 Bowker, “Speeches in Acts,” p. 109, 

5 See Matthew Black, "The Christologieal Use of the Old Testament in the New 
Testament,” NTS 18 (1971), pp. 1-14; Barnabas Lindars, New Testament Apologetic 
(London, 1961); E. Earle Ellis, Pauls Use of the Old Testament (Edinburgh, 1957); 
Krister Stendahl, The School of St. Matthew (Philadelphia, 1968); Merrill P. Miller, 
“Targum, Midrash and the Use of the Old Testament in the New Testament," JSJ 
2 (1971), pp. 29-82. 
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question, established on the basis of rabbinic writings, which are for 
the most part late and whose structure is known to be artificial"! 
Until such time that form criticism of rabbinic texts moves to a more 
advanced stage, one must be extraordinarily cautious and precise so as 
to avoid misleading comparisons with genres that are possibly non- 
existent or highly artificial.? 


с) 2 Clement as pixpdv серфомЛіа» пері éykpareías 


In view of the fact that the generic legitimacy of the concept “homily” 
has not yet been demonstrated and its continued use is more likely 
to confuse than to illuminate, it will be a wise methodological procedure 
to define 2 Clement in light of its own self-description. This involves 
basically three assertions:3 


15:1 Оўк olonu dd, дт. шкра» ovpBovdAiav Єтоштобити тєрї 
éykpareías, Hv movjoas tis оф peravojce, Ма Kal éavróv 
ccce. карб TOv cuu fovÀeDoavra. 

Now I do not think that I have given you any small counsel 
about self-control, and anyone who takes it wil have no cause 
to regret it, but shall save both himself and me his counsellor. 


17:3 kal ил} pdvov pri Sox@pev moretiew kal mpocdyev бу TO 

= t = t \ et t 2 ^ 

vovdereioda:t трас упо тау mpeoßurepwv, аЛа 

кой дтау eis оїкоу дтадЛауфиє», urnpoveiwper TOY тоб Kupiov 
єртадрайтагм ... 

Not only at this moment, while the presbyters are admonishing us, 

should we appear believing and attentive; but likewise when we 

have gone home we should remember the Lord’s commands ... 


19:1 "ore, adeAgoi Kat adeApai Ў perà TOv Heöv Tis áàņĝeias 
фуаугуфоки duly Evrevfıv eis тд mpoaéyew Toîs уєураџ- 
pévois, iva Kal éavuroUg gwonTe кай тоу ауаугуфокомта 


э е m 
EV ури" 


1 Le Déaut, “Definition of Midrash,” pp. 264-65. 

2 See Silberman, “Midrash” and W. Sibley Towner, "Form Criticism of Rabbinic 
Literature,” Society of Biblical Literature annual meeting papers, 1971. 

З The translations which follow are our own and are not taken from Richardson, 
Early Christian Fathers, as elsewhere. 

4 See also 2 Clem. 19:2. 
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So, my brothers and sisters, after the God of truth, I am reading 
to you an address, to heed what was there written, in that you 
may save yourselves and him who does the reading before you. 


This description of the intention of 2 Clement given by its author, 
together with the fact that each of the key terms in the verses cited 
reflects the Greck rhetorical tradition, lead us to suggest that 2 Clement 
is a hortatory address. Let us examine the background of 2 Clement’s 
terminology as it is used in the classical tradition. 

It is significant to note that all three terms under primary discussion, 
oupßovAia (or its related auußoudevrırösand evufovAévo), vouPeréw and 
évrevéts, are found in Aristotle’s Rhetoric. In Rhet 1.3.1ff., we read: “The 
kinds of Rhetoric are three in number, corresponding to the three 
kinds of hearers. For every speech is composed of three parts: the 
speaker, the subject of which he treats, and the person to whom it is 
addressed, I mean the hearer, to whom the end or object of the speech 
refers.” In 2 Clement the speaker is one of the presbyters speaking on 
behalf of all of them, the subject is ёукрётега. set over against а gnosti- 
cizing libertinism, and the hearers are the congregation in Corinth. 
Aristotle continues: “Therefore there are necessarily three kinds of 
rhetorical speeches, deliberative (оуиВооАєот:кбь), forensic and epi- 
deictic. The deliberative kind (ovußovAns) is either hortatory or dis- 
suasive; for both those who give advice іп private {of (8:0 avpBov- 
Aevovres) and those who speak in the assembly invariably exhort or 
dissuade .... Further, to cach of these a special time is appropriate: 
to the deliberative the future (rà aupBoudredovre 6 р.бАХим). 1 This 
is very much what we have in 2 Clement: a hortatory address in which 
advice is given in the present with reference to the future. 

In Rhet П. 18, where Aristotle is discussing the topics common to 
all three kinds of rhetoric, we find not only the use of the term of 
vovÜeroüvres (those who give advice), but also тєрї dv fovAejovra: 
and the use of auußovAevorres as a synonym for the deliberative speech. 
In Rhet. 1.1.12 Aristotle suggests that “our proofs and arguments 
must rest on generally accepted principles ... when speaking of converse 
with the multitude (epi тӯѕ pos vo?s тоААой$ évres£eos)." Comment- 
ing on this use of évrevéis in Aristotle, Cope defines it as “а meeting 
which leads to a ‘conversation’; or as arising casually out of that, 


1 In Rhet 1.6.1 and 8.7 Aristotle also mentions the present as a time eppropriste to 
deliberative rhetoric. 
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a dialectical ‘encounter.’ 71 Tt is not far from this to the évrev£eu 
oxAwai (speeches to the mob) of Dionysius Halicarnassus, On Thuey- 
dides 50. 

Is 2 Clement unique in the fact that this hortatory address was read 
to the congregation? Certainly not. The very fact that Plato? and 
Alcidamas (On those writing written speeches or on the sophists) defend 
extemporaneity vividly indicates that there was literary composition 
of oratory. An important discussion of the written speech can be found 
in Aristotle, Rhet I1L12.1-3. Clearly the written composition is one 
kind of rhetoric.? 

One could easily beeome involved in a lengthy discussion concerning 
different ways by which some of these terms could have been and were 
used in both the pre-Chirstian and Christian period,* as well as a 
lengthy list of complementary references to the ones already noted.5 
However, all that we are attempting to suggest is that use of the terms 
cup Bovria, vouderéw and évrevéss in close relationship with one another 
reveals a usage quite similar to that of the Greek rhetorical traditions, 
and permits us to understand 2 Clement as a hortatory address influen- 
ced by Hellenistic rhetoric. It is obviously difficult to specify the exact 
source of this influence other than to say that it was through a partic- 
ular rhetorical trajectory prevailing m Graeco- Roman Hellenism which 
was accessible and meaningful to the author of 2 Clement. 


I Edward M. Cope, The Rhetoric of Aristotle with a Commentary, I (Cambridge, 
1877), p. 24. 

2 Phaedrus 2574.5ff. 

з For a further discussion sco George Kennedy, The Art of Persuasion in Greece 
(Princeton, 1963), pp. 203-205 and pp. 112-13; also, Cope, RAeoric, ПІ, р. 144. 

4 For example, the development of deliberative oratory into the suasoria in Rome. 
On this point see Stephen Usher, “Oratory” in Greek and Latin Literature, ed. by John 
Higginbotham (London, 1969), esp. pp. 386ff. See also Donald L. Clark, Rhetoric in 
Greco-Roman. Education (New York 1957), pp. 220, 224, 226-67, 255-57; Antonio Quas- 
quarelli, Retorica E Liturgia Antenicena (Rome, 1960) ; and W. C. van Unnik, “Studies 
over de zogensamde eerste Brief van Clemens. I. Het litteraire genre’, Mededelingen der 
Koninklijke Nederlundse Akademie van Wetenschappen, Afd. Leiterkunde. Nicuwo Reeks 
33 (1970), pp. 151-204. 

5 In addition to the approriate references in Liddell-Scott and those already referred 
to above, one may find the following especially instructive. cvpfouMa - cupBovAevrucós: 
Quintilian, Inst. Orat. ITI. 3.14 and 8.6. Bovàćvw: Dio Chrysostom, Orat 26 and 13.22; Ps. 
Isocrates, Ad Demonicus 34ff,; Philodemus, Rhet. 2.2145; Stoicorum Veterum Fragmenta 
2.96; Pseudo-Cicere, Rhetorica ad Herennium. evrevfss: Ps. Isocrates, Ad Demonicus 20; 
Cicero, de Oratore L. 46 and 202; Moulton.Milligan, р. 218. vovderein: Xenophon, Mem. 
I. 2.21; Dio Chrysostom, Orat 78.12; Justin, Apol. 67:4. 
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(i) Style 


Aristotle suggested that the end or object of any speech is the 
hearer, It may be helpful for our total analysis of 2 Clement to ascer- 
tain by what rhetorical means its author tried to communicate effec- 
tively to the congregation at Corinth his central theological and ethical 
concerns. A few examples must suffice. 

Even a brief examination of 2 Clement suggests that its author was 
interested in producing a strong rhetorical effect; upon his listeners. 
Found not infrequently are parallellism, antithesis, play on words with 
the same root, and the hortatory subjunctive. 

At the outset in chapter 1, one discovers a positive thesis (a) and a 
negative thesis (b) in parallelism. 


a b 


"Абедфої, ойто Set Huds фрогеїу каї ой Set Huds puxpa фромєїи 
тєрї Imood Хріотод, ws тєрї тєрї ris сюттріаѕ "pv. 

єоб, ws тєрї крітод фут Kal 

8 


уєкрібр" 


Standing in distinct relationship to one another are the following 
elements: 


Set dpoveiv = od dei фромеїм 
yds = Ҹи 
тєрї Часоб Хрістоб == тєрї TÜS swrnpias ярби 


з L4 
OU ... шкра 


| 


e b] ^ 
@ пері Peod 


In 2 Clem. 1:2a another parallelism occurs with a continued play 
on the words pixpd and dpovéiv: 


$ ^ & ^ t = М N 4% 2 ^ 
ev th yàp dpoveiv Huds pixpa pupa Kal ЄХпібореу AaPeiv- 


3 у т 
тєр (tUTOU 


2 Clem. 1:2b із a good example of parataxis as well as а chiasmic 
structure:+ 


1 On chiasmus see the older work by T. Wehofer, Altchristlichen FH pistolographie, 
especially pp. 102-37. Often Wehofer’s analysis ia extreme and unconvincing, but at 
several points he has amplified our investigation with helpful insights. In addition, 
one should consult the work of Joachim Jeremias, “Chiesmus in den Paulusbriefen," 
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< ¢ > [4 € 1 1 t6 ^ € 7 
кох Ol акороутєс шу пєрі Kal иес ApLapTavopev 
ракріїи 
t , з + Ф Р > 5 
anapravovoıy, оюк ei&óTes, obey ёкАл}@»}дєъ» ve 
kai бса ónép.ewev "Inoots Хрістдс 


ane 


The remainder of chapter 1 contains confessional elements. These 
will be discussed in detail below. For the moment, let us note the 
parallelism in the structure of 2 Clem. 1:3-6. We have here a two-fold 
question followed by a two-fold answer: 


Question la 

zZ ^ t ~ ол * 

viva оби ueis aórQ доооцеу 
дутциобіам, 


^ ГА 1 » T fo^ СО. 
ў riva. kaprróv ёёоу об туйу adrds 


edwxev; (1:3) 


Confession 2a 


méca бе adr@ dd¢ethopev Sova; тб 
Bas yàp uiv ёхарітато, ws тат?ур 
vious Nuäs простудрємаєу, алгоА- 
Avyévous hus čowoev. (1:4) 


Question 1b 


a * э ~ r 
поїду оби alvov atr@ Suiconev 


3 шойду dvrquaÜlas Sv ФМіворем! 


(1:5) 


Confession 2b 


х м ^ , > 2 
птрої övres TH Stavoia ... duav- 
расу оди mepikeipevot кад тогай- 
THs &yAvos yépovres бу TH брасє, 
> L4 > + + ^ a 
дуєфлєфарєу amodeuevor Єкєїуо б 

, t л > ^ 8 A [4 
перикеіцева vebos тӯ адтоб lein- 
сє. (1:6) 


Chapter 2 is also very carefully and artfully constructed. First, 


one should not overlook the parallelism in the quotation from Isaiah: 


Едфра»вяті, стєїра ў од rixrovea, 
en x , t з 3 Р 
pü£ov кад Вдтаом ù ойк ddivovca 


The explanation of this verse is structured as follows: 


ZNW 49 (1958), рр. 145-56; N. W. Lund, Chiasmus in the New Testament: A Study in 
Formgeschichte (Chapel Hill, 1942); John С. Hurd, “Concerning the Structure of 1 Thes- 
salonians," Soriety of Biblical Literature annual meeting papers, 1972. 

1 See pp. 103-107 below. 

3 In all likelihood the hymnic confession was originally a whole and only subse- 
quently interspersed with questions by the author; he did this to heighten the 
rhetorical impact. 
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(1) б efmev: EidpdvOnr:, отера... атєїра yàp ў» тр єккдпоїа тфу 
трд тоб ёобӯуа афтӣ Tékva. (2:1) 


(2) 6 86 єїтєр' Вотісом ... тобто héyes: TAS mpooevyás йрфу 
длтАф< dvagépew проз тбу Bedv, ш) 
t e * Р 3 я 
ws at wdivovoa Eeykaröper. (2:2) 


(3) 6 Sè elmev "От: подала та emel Єртцоє доке: elvas атд той 

t -^ У s ^ - ^ t 4 е ~ ^ \ # 

réxva tis ёрђроо paMor ў доб о Aads эу, vuvi дє mored- 

тўс €xovons róv àvÓpa: саутєс mÄeioves  éyevóueÜa Tür 
Soxotvraw éyew дєбу. (2:3) 


We have proceeded far enough to observe the repetition of certain 
themes in both chapters, as well as a play on certain words: 


1:7 — ёсоосєу ... undeniav eAmida Eyovras gwrnpias 
2:5 — бєї rods amoAAvuevovs owleiv 

18 — nOéAnce ёк us) dvros evu тиб 
2:7 — nbeinoev chou rà дпоЛЛбрєма 

1:8 — ёкалєсєу yap Huds одк бутаѕ 


2:7 — xadéoas рс 797 dzoAÀÀvyuévovs. 


There is a curious parallelism here as well as an interesting repetition 
of the verb дптбАЛира (1:4; 2:5,7) which suggests that our author is 
interpreting the hymnic confession of chapter 1 in chapter 2. This 
play on words occurs at other points in 2 Clement as well. Another 
clear example can be found in 3:1: САЛА Eyrwperv бі adro? röv 
патёра Tis ddybelas: тіс ў yv ots ў прдѕ айтбу, 3j тд ph dpvetobar 
5 ob Eyvwpev adrdv; In 2 Clement 7, too, the play on words 
gives it a strongly rhetorical character. Variations of бубу or душиі- 
{оңол are employed ten times (dywnowpeba, dydw, dydvas, dywri- 
odpevor, dywriodpeba, Фуфра, фустосрєва, ayava, aywrlopevos, 
dya@va). Variations of отефароѕ or oreóavów appear five times (отє- 
davotyra, oredavwbdpe, стєфамадфику, atepavwlfvat, oreddvov). 
And all this within five verses! 

Noteworthy, too, in this regard are chapters 9 and 10. The key-word 
of chapter 9 із adp£ and it echoes throughout the chapter: ў сарб ov 
kpiverat, ёр тў саркі ravrn Övres, фиАйсвеш riv odpra, бу ті) 
саркі éxXjUnre, koi Фу тў тарк #Аєдсєсдє, Xprords ... dy pev 
Tb трётоу mveüua Фубуєто cápÉ, кої hues Фу rdury Tfj саркі. 

Returning to the use of parallelism, we note how in chapter 8 the 
exegesis carefully parallels the illustration. 


1 Wehofer, Alichristlichen Epistolographie, p. 131. 
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A 


® Ч ` т 7 эх 
. Ov тротоу уар о kepageüs, Єду 
то] GKEvos 


. Kal ev rois уєрсіу айтоб біа- 


отрафў 7 суутріві, 


А $32 э є 
. TáÀw афто dvamÀácaet, 


B 


. ёа» Bè профӣїст eis Tùy Ké- 


pavov тоб mupds адтд Вале, 


. одкёт: Вотвійсє abr: 


10. Bore, дбедфої, 


6. 


T. 


8. 


" у ,є ^ 
OUT@S KAL 7615, 


ёо dopey ev тобто TO kóouo, 
єў тій саркі а énpáfapev 
тоул}рд. шетамойсацієї ёё ВА 
THS карбіає, iva сад диєу йтб 
тоб Kupiou, Ews éyopev керду 
peravdıas. 


ay x у » ^ € ^ LA 
реда yàp тд єёєАӨєїр ids ек 
тот KÓOHOU 


. әйкёт: дирфшєва Єкєї ёбороћо- 


, Ы - эе 
yhoacbat 7 PETAVOELV ETL. 


+ N Ж L3 & 
momeoavres тд GéAnpa тоб татрдс 


\ ж A 2 
каї тў» сірка бууйу тпрйоаутеє 


Kal ras évtoAds тоб Kupiou duAdfavres 


Anıbdueda боти аїфтоу. 


Chapters 15, 16, 17 and 18 form а self-contained unit, the basic 


theme being expressed in the words of the author, omovddhw rjv 
бикалосфуто Guorew. A certain parallelism can also be detected in 
this section: 


I - (15:1-16:4) 


а: 


Responsibility to heed the in- 
structions and to act on them 
(15:1,2) 


The Lord's promise for the 
obedient {15:3-5); paraene- 
sis 


Threat of punishment for the 
disobedient at the Last Judg- 
ment; paraenesis (16:1-4) 


П - (17:1-18:9) 


а: 


Ъ: 


Responsibility to heed the 
instructions and to act on 
them (17:1-3) 


Punishment of the disobe- 
dient at the Last Judgment 
(17:4-6) 


Promise and reward for the 
obedient; paraenesis (17:7- 


18:2) 
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A careful examination of these verses reveals the following struc- 
ture:! 


Ta ша Ila 
Tb chiastie IIb 
Tc IIe 


One should also note the interweaving and variations on the themes 
peravoéw (15:1; 16:1; 17:1) and xpiow (16:3; 17:6; 18:2). 

Chapters 19 and 20 are a concluding summary taking up themes 
already discussed earlier in the writing and putting them in the frame- 
work of a comparison of the suffering of this present: life to the joys of 
the life to come. The basic theme is expressed in 20:2: “We are engaged 
in the contest of the living God and are being trained by the present 
life in order to win laurels in the life to come.” 


One can note a further example of parallelism in 19:3 and 4: 
кбу dAlyov xpovov KaxoTabjowow ev TH кбошр тобто, 
Tov аддуатоу rijs dvacrdcews картду Tpvyrjooven. 
un обу Атєіодш б єйаєфоїє, day ёті tots viv ypdvors талаштарії): 
ракдрює айтбу dvapever xpóvos- 


The discourse concludes with this doxology: 
a. ТӘ nova бєФ dopdrw, патрі tis dAnfelas, 
Ilb. r ёѓатостєіАаут: Yuiv тду awriipa каї арупуду rfjs adbapaias, 
РД T чо» [4 t ^ a $. , X ^ + F: L4 
€. 8 об ка? ehavepwurer тру ттуу ddijfeav Kai THY émovpáviov боту, 
П| айта ý 8ófa eis rods aidvas тду alavam. іру. 


Finally, a word must be said about two other features of the rhetori- 
cal style of 2 Clement, First, the use of illustrations and examples. 
One need only recall the illustrations of the athletic contest (2 Clement 
7). Secondly, the use of the hortatory subjunctive {то ошер, 5:1; 
dycviodcueBa, 7:1; ueravosjowpev, 8:1) and prohibition as expressed by 
the subjunctive with pý (pz) ... éykakdpev, 2:2; но}... коАФрнер, 4:1). 


(i) The form and structure of 2 Clement 


It was Klaus Baltzer who made a first step toward a form-critical 
analysis of 2 Clement as well as other Jewish-Hellenistic and early 


1 Ibid, р. 131. 


42 LITERARY AND HISTORICAL PROBLEMS 


Christian texts. Although his central concern is that of the book's 
title, The Covenant Formulary, he also attempted to trace the continued 
influence of this covenant formulary into the intertestamental and 
early Christian period. His investigation revealed, albeit in a fragmen- 
tary way, a recurring pattern in this literature: a theological section, 
a section filled with ethical exhortations and a final section including 
eschatological sanctions. Even though some of Baltzer’s applications 
are stramed and sometimes only partially correct, for example, with 
reference to 2 Clement, one must appreciate this effort which at- 
tempted to determine whether a form-critical pattern could be dis- 
covered in certain Jewish-Hellenistic and early Christian texts. Further, 
his conjecture as to the historical setting of such a pattern is probably 
correct, namely, that “the common Sitz im Leben we are after is the 
use of the form in Jewish and Christian worship.”? 

Our own analysis also leads to the conclusion that 2 Clement follows 
a very definite three-fold pattern, comprised of the following elements: 
1) a theological section {1:1-2:7), which serves as the basic foundation 
for the address. Here God’s saving action in Jesus Christ is described ; 
2) an ethical section (3:1-14:5) which develops the ethical consequences 
of the theological assertions made in the first section. The transitional 
character of 2 Clement 3 is evident: because God has saved us in 
Jesus Christ, therefore we must obey him. This ethical section is filled 
with paraenetic material and contains the central emphasis of the whole; 
(3) an eschatological section (15:1-18:2), in which the major theme of 
blessing and curses is summarized in this way: “For these sayings hold 
ав much pleasure in store for those who act on them, as they do con- 
demnation for those who disregard them” (15:5). 

At certain points these results are parallel to those of Baltzer;* 
at other points they are quite different. We would agree with him that 
2 Clement makes use of a pattern, but we would differ as to its appli- 
cation. Our investigation will show that this three-fold pattern governs 
most of 2 Clement and does not end with 7:6, as Baltzer suggests. 
Further, Baltzer’s main concern in discussing 2 Clement is to demon- 
strate that the covenant formulary of the Old Testament had а con- 
tinuing influence in early Christianity. There is indeed a pattern in 


1 Klaus Baltzer, The Covenant Formulary (Philadelphia, 1971). 
з Ibid., pp. 132-36. 

з Ibid., p. 167. 

4 Ibid., рр. 132-36, 
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some early Christian texts, but the evidence appears to be too meager 
and too diversified to hold categorically to a definite influence of the 
Old Testament covenant formulary.! 

In what other literature might one find this three-fold pattern 
which is common to 2 Clement? Baltzer finds this pattern in Qumran’s 
Manual of Discipline: the dogmatic part in 3:15-4:1, the ethical in 
4:2-6 and 9-11 and the eschatological sanctions in 4:6b-8 and 
12-14.2 A similar three-fold analysis is given for the Damascus Docu- 
ment of Qumran: Part I, 1-6:11; Part II, 6:11-7:4; Part ПІ, 7:4ff. 
Less convincing are some other texts collected by Baltzer, specifically, 
Barnabas and Didache. That both of these writings have a clearly 
defined othical section (Barn. 18:1-20:2; Did. 1:1-15:4) and eschatolog- 
ical section (Barn. 21:1-9; Did. 16:1-8) is evident. However, there 
is no theological section in the Didache, and to claim that Barnabas 
2-17 is a theological section is to stretch that term to the point of impre- 
cision. A careful analysis of Barnabas 1-17 prohibits such a lumping 
together into one theological section. Barnabas and the Didache 
do not represent this three-fold pattern in its purity; the use of parts 
two and three of this pattern might well be a reflection of the influence 
of the worship service where this pattern had its “Siz im Leben.” 

Most illuminating and convincing is Baltzer’s reference to the Acts 
of John 106-107 where one finds a brief paraenetic sermon (perhaps a 
summary) with the same three-fold pattern as in 2 Clement.* Because 
this section of the Acts of John parallels so closely the structure of 
2 Clement, we will quote the whole of it. 


Y—Theological Part 


My brethren and fellow-servants, joint-heirs and partners with me in the kingdom 
of God, you know the Lord, how many great works he bas granted you through me, 
how many wonders, how many healings, how many signs, what gifts of grace, (what) 
teachings, directions. refreshments, services, enlightenmenta, glories, graces, gifts, and 
acts of faith and fellowship, which you have seen with your eyes are given you by 
him, (though) they are not seen with these eyes nor heard with these ears. 


1 On this point note some of the critical reviews of Baltzer’s work. These reviewa 
are conveniently cited at the end of the German second edition of Baltzer, Das Bundes- 
formular (Neukirchen, 1964). 

2 Baltzer, Covenant, рр. 123ff. 

3 See Robert Kraft, The Didache and Barnabas (New York, 1965), pp. Tf. 

4 See Hane Lieizmann, Messe und Herrenmahl (Berlin, 1955), pp. 240ff. 
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II— Ethical Exhortation 


Therefore be firmly settled in him, remembering him in sil you do, understanding the 
mystery of (God's} providence that has been accomplished for men, why the Lord 
has performed it. He entreats you through me, my brethren, and makes request, 
desiring to continue free from distress, free from insult, and from disloyalty, and from 
injury; for he knows the insult that comes from you, he knows that dishonour, he 
knows that disloyalty, he knows even injury from those who do not listen to his command- 
ments. 

So let not our gracious God be grieved, the compassionate, the merciful, the holy, the 
pure, the undefiled, the immaterial, the only, the une, the unchanging, the simple, the 
guileless, the patient, the one that is higher and loftier than every name we can utter or 
conceive, our God Jesus Christ. Let him rejoice with us because we behave honourably, 
let him be glad because we live purely, let him be refreshed because our ways are sober, 
let him be easy because we live strictly, let him be pleased at our felloswhip, let him 
smile becanse we are chaste, let him be merry because we love him. I give you this 
charge, my brethren, because I am not hastening toward the task that is prepared for 
me, which is already being perfected by the Lord. For what else could I have to say 
to you? You have the pledges of our God, you have the securities of his goodness, you 
have his presence that is inescapable. 


III—Eschatological Sanction 


If, then, you sin no longer, he forgives you what you did in ignorance; but if when 
you have known him and found mercy with him you resort again to such (deeds), then 
both your former (sine) will be leid to your charge, and you shall have no part nor merey 
is his presence. 


Baltzer made no attempt to ascertain whether such a three-fold pat- 
tern might be found in the New Testament. We will suggest that 
this pattern may possibly be reflected in at least four New Testament 
writings: 1 John, 1 and 2 Peter and Hebrews. Much of the current dis- 
cussion with regard to each of these documents testifies to the diffi- 
culty of defining their genre with precision. However, the fact that 
they have a three-fold pattern similar to the hortatory address known 
as 2 Clement suggests that we may be dealing with hortatory addresses 
put in letter form, or letters heavily influenced by such hortatory 
addresses.? 

Marxsen describes well the frustration involved in attempting to 
define 1 John: 


We certainly cannot describe 1 Jn. as a ‘letter,’ as it lacks all the concrete details 
which would justify such a description. On the other hand, it is quite plain that 


1 English translation from Hennecke, Schneemelcher and Wilson, New Testament 
Apocrypha, 11 (London, 1965), pp. 254-55. 
2 Sco Cancik, Epistulae Morales, pp. 46-61. 
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the author frequently has in mind a circle of readers to whom ho addresses himself 
directly (2:1, 7f., 12f£., 18, 21, 26, etc.). The document has been spoken of as а 
‘homily,’ an ‘admonitory letter’, a ‘tract’ or a ‘manifesto’, but none of these is a 
really adequate description. It is a document the form of which has no parallel 
elsewhere.! 


Bultmann’s commentary on the Johannine epistles contains the 
suggestion that 1 John originally ended with 2:27, since after that 
point nothing specifically new in terms of content is found.? This 
may be. If this suggestion is accepted, then a clear three-fold pattern 
can be detected: theological section, 1 Jn. 1:1-4; ethical exhortations, 
1:5-2:17; eschatological warnings, 2:18-24. Perhaps a hortatory dis- 
course addressed to this congregation was edited, expanded and sent 
on to other congregations forming the Johannine circle, or a hortatery 
discourse preached by this writer was influential in determining the 
pattern of this paraenetie letter. The latter option is the more likely, 
since the first option involves a fairly complex theory of composition. 
If this should be the case, the form of 1 John would not be without 
parallel as Marxsen suggested. In terms of form there would be a 
parallel to the three-fold pattern of 2 Clement, and in terms of paraene- 
tic intention the letters from the hand of Seneca, Cicero and Pliny offer 
interesting analogies. 

A number of scholars have suggested that 1 Peter is a baptismal 
sermon, while others hold that ib is an epistle. 1 Peter reveals a 
three-fold pattern similar to 2 Clement: Т) theological section, 1 Pet. 
1:3-12; ПТ) ethical exhortations, 1:13-4:6. Within this section one 
finds the not uncommon alternation between theme and paraenesis; 3 
III) eschatological section, 4:7-11. Perhaps a hortatory discourse was 
taken over and made to serve as an encyclical letter to the churches 
of Asia Minor by the addition of 1:1-3 and 4:12-5:145 However, 
one has also to reckon with the possibility that this document was 
originally intended to be a pseudonymous letter to the churches 


1 Willi Marxsen, Introduction to the New Testament (Philadelphia, 1968), р. 261. 

? Rudolf Bullmann, Die drei Johannesbriefe (Göttingen, 1967), р. 47. 

3 Among them Perdelwitz, Streeter, Windisch, Beare, Schneider and Nauck. See 
summary in W. G. Kümmel, Introduction fo the New Testament (Nashville, 1966), pp. 
295ff, although Kümmel himself disagrees with this position. Зоо also the excellent 
discussion in Marxsen, Introduction, рр. 199íf. 

4 See рр. 11066. below. 

5 The arguments for this position are well summarized by Reginald H. Fuller, 
A Critical Introduction to the New Testament (London, 1966), р. 158. 
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named and that its form and content were significantly influenced by 
the preaching situation in the church of its origin. One should not 
overlook the fact that those who wrote letters to the churches also 
preached regularly, and thus the oral communication undoubtedly 
influenced the written. 

To determine the formation of 2 Peter is also not simple. Lying 
behind the present form of 2 Peter we can still discern remnants of a 
three-fold pattern; theological section, 2 Pet. 1:3-4; ethical exhorta- 
tions, which have been abbreviated, 1:5-19; eschatological section, 
3:3-13. Into this basic pattern Jude was taken up in the second chapter. 
That 2 Pet. 1:20-3:2 does not belong to the original document is sug- 
gested by three factors: 1) the dependence, at points verbatim, on 
Jude; 2) the repetition of roüro mpórov yiwdakovres in 1:20 and 3:3. 
We would suggest that 1:19 originally continued with 3:3; 3) the 
seemingly new introduction to the false teachers and scoffers in 3:3ff. 
This would hardly seem necessary if 2 Peter 2 belonged to the original. 
To make use of a hortatory discourse for a more general church situa- 
tion a later redactor may also have added 1:1-2; 3:1-2, and possibly 
3:14-18, although the latter might simply be a concluding summary of 
the original address, much as in the case of 2 Clement 19-20. The definite 
and awkward insertion of a section as long as 1:20-3:2 into a previous 
document, suggests that we may be dealing with a hortatory address 
put into letter form, rather than the form of a hortatory address having 
influenced the formation of the letter. 

In this section of the discussion, which is intended to be more sugges- 
tive than final, it is important to include the book of Hebrews, despite 
its complexity. [t refers to itself as "а word of exhortation” (тоб Аоуоб 
Ths TapaxAjoews) and we find a number of texts which refer to the 
author’s speaking, rather than writing (2:5; 5:11; 6:9; 8:1; 9:5). An 
inereasing number of scholars now refer to Hebrews as having been 
originally a sermon.’ But there is still little agreement with regard 
to the literary structure of Hebrews. Thyen, Héring and Coppens 
suggest a two-fold division and Vaganay and Vanhoye argue for at 
least a five-fold division.? After carefully reviewing the manifold 
solution to these questions, Grässer writes: “Strittig war und ist 
dagegen noch immer die Abgrenzung der einzelnen Gedankenkreise 


1 For a thorough discussion of the contemporary literature on Hebrews, see the 
survey by Erich Grässer, "Der Hebräerbrief 1938-1963," T'hEu 30 (1964), pp. 138-936. 
2 For а precise summary of these positions see Grássor, '"Hebrüerbriof," pp. 159-67, 
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innerhalb des Gesamtaufrisses wie das die kunstvolle Komposition 
bestimmende Motiv überhaupt"! 

If Hebrews is “pastoral preaching to an established community"? 
does it make use of a three-fold pattern similar to that of 2 Clement? 
Tentatively and cautiously we suggest that it may: I) theological 
section, Heb. 1:1-14. Verses 1-4 are а clear example of a hymnic 
confession which, incidentally, have no other parallel in Hebrews.* 
This confession is then amplified by the use of the Old Testament, 
exactly as in 2 Clement; П) cthical exhortations, 2:1-10:18. In this 
section we also find a pattern present in 2 Clement: the alternation 
of theme and paraenesis. For example, in 5:1-10 we have the theme 
of Jesus as high priest, followed by paraenesis in 5:11-6:12. Where 
Hebrews differs from 2 Clement is that its thematic section, which 
has its goal in the paraenesis, is developed to a much further degree 
than in 2 Clement; III) eschatological section, 10:19-12:19. We are 
not suggesting that the theme of eschatology is absent elsewhere in 
Hebrews, but that it is present in a more concentrated form im this 
section and that it is the predominant concern. This is evident from 
such references as 10:25, “as you see the Day drawing near;" 10:35, 
the “great reward”; 10:36ff., “that you may do the will of God and 
receive what is promised"; all of chapter 1!—especially verses 10, 
13-16, 26, 35, 40; also 12:2, 15, 17, 22-29. Hehrews 13 would be a 
final paraenetic summary, similar to 2 Clement 19-20. Once again it is 
likely that we may have a hortatory discourse which was subsequently 
put into letter form and circulated, rather than having been originally 
composed as a letter. * 

These observations suggest that the three-fold pattern found in 
2 Clement is not unique, and, in fact, may have been used with some 





1 Ibid., p. 160. 

2 Fuller, Introduction, p. 147. 

З See Günther Bornkamm, “Das Bekenntnis im Hebr&erbrief,” Studien zu Antike 
und Urchristentum, U (München, 1959), pp. 188-203; Reinhard Deichgräber, Gotteshymnus 
und Christushymnus in der frühen Christenheit (Göttingen, 1967), pp. 137-40; and Jack 
T. Sandera, The New Testament Christological Hymns (Cambridge, 1971), pp. 19-20. 

4 These observations have important implications for the common distinction 
made between “letter” and *'epistle." This differentiation, which goca back to the work 
of Adolf Deissmann (Light from the Ancient East, Grand Rapids, 1965, pp. 228ff.), is 
neither helpful nor clarifying. For Deissmann, а letter is essentially ‘‘non-literary” in 
form and was meant only for the person or persons to whom it is addressed. In this 
вепве it is private and not meant for the wider public. It is thus spontaneous in its 
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degree of frequency in early Christianity. The probable sociological 
setting was the oral exhortation to an assembled Christian congrega- 
tion. This oral setting of the three-fold pattern, which may well have 
its roots in Judaism, undoubtedly exercised influence upon the written 
correspondence of early Christianity. Thus, certain early Christian 
letters may have been shaped by this pattern, and some hortatory 
addresses may have been put in letter form and circulated among 
a wider audience. 


motivation. The epistle, however, “has nothing in common with the letter except its 
form” (p. 229). It is an artistic literary form which is intended primarily for the wider 
public. Whereas the letter relates genuine experience, the literary epistle presents mere 
manufactured experiences, "The father of the epistle was no great pioneer spirit, but à 
mere paragraphist, a mere mechanic. ... If the true letter might be compared to а prayer, 
the epistle which mimicked it was only a babbling; if there beamed forth in the letter 
the wondrous face of a child, the epistle grinned stiffly... like a puppet" ([Bidle Studies, 
Edinburgh, 1928], р. 10). Certainly one must appreciate Deissmann’s acute perception 
of the necessity for classifying those writings in the New Testament and elsewhere 
which he designates as ‘epistles’; he touches on the whole problem of genre in the New 
"Testament. Yet one cannot help but feel that Deissmann's distinction between letter 
and epistle ія both too sharply and too rigidly drawn. Further, one must ask whether his 
category “epistle” has not become a catchall for writings which are difficult to classify, 
such as the ones just discussed. Deissmann's “epistle” genre is simply too restrictive and 
artificial to be of muck value. From both a style and form critical approach, Koskenniemi 
(Studien, рр. 90f£.) has pointed out some of the weaknesses inherent in Deissmann's 
position. His fundamental criticism is that. Deissmann’s classification avoids the com- 
plexity of the problem. To distinguish between a letter and ап epistle primarily using 
the criteria "non-literary "— "literary" is inadequate, since the style of a letter is largely 
dependent upon the background and training of the author. Another oi Deissmann's 
points, namely, that the letter is marked by intimacy and personal reflections and the 
epistle by artificiality, is disputed. In fact, argues Koskenniemi, one could establish the 
reverse, Not only is it important to ascertain what type of person might have written a 
certain letter, but also one should ask, what kind of relationship exists between the 
writer and the recipient, This, too, could play a large role as to whether the letter ів 
“personal” or "artificial," 


CHAPTER TWO 
QUOTATIONS FROM AUTHORITATIVE SOURCES 


Since 2 Clement specifically cites a large number of quotations 
from the Jewish scriptures and the gospel tradition and introduces 
them with specific formulas, it will be helpful to examine these in 
a separate chapter. Such an examination should assist us in more 
precisely determining the setting of 2 Clement in early Christianity. 
The attempt will be made to determine which sources the writer of 
2 Clement utilized, as well as in what manner and for what purpose he 
used them. In the first two sections dealing with “conscious quotations," 
only those quotations specifically introduced by an introductory 
formula will be examined. 


INTRODUCTORY FORMULAS 


Jewish Seriptures Gospel Tradition 


2 Clem. 2 Clem. 
3:5 Méyec è кад Фу c "Нааїд 9:4 кой érépa бе ypa) Adye 
6:8 Adyeı 82 кайту урафў ev тб 3:9 Аре 96 Kal adrds 


"IeberıyA ( Xpworós) 
7:6 yoi 4:2 Aéye yap (д Kuptos) 
11:2 Adyeı yàp «al 6 профттікдє 4:5 eUnev б окйро$ 
Aéyos 5:2 Aéye yap д rkÜpws 
13:2 М№ує yap о кфріоє 6:1 Ау 86 0 kúpos 
14:1... ёк ris урафӯ ris Ає 8:5 Ауе yàp 6 kúpos ё тф 
yotous єдаууєдіш 
14:2 Mye yap т урафі 9:11 ки yap єїпєи à кіріоє 
15:8  ... тд» бєбу тбу Adyorra 12:2 ó «pios ... ebwev 
17:4  efmev yàp б kúpos 13:4 Aéye о Oeds 


Those quotations not so introduced but bearing some relationship to а 
known source will be discussed in the third section, “literary affinities 
and allusions." Aspects of the introductory formulas calling for special 
comment will be treated in the context of the actual quotation they 
introduce as well as at other points throughout the chapter, 
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2 Clem. 3:5 


^ ^ А H a 
(Adyer 86 kal ev тф "Ноаїа) 'O rads obros тої xeideoiv pe Tıud, 
7j 96 карбіа айту móppe dmeariv бт єрой. 


The old Greek of Is. 29:13 reada: 


^ ^ ^ е 2 
’Eyyileı pou б Aads oros rots yeiAcow abrdy тц» ue, 7) дё карбіа 
5 ^ 
айтду woppw &@тёүє dm Єроб.... 


In Mt. 15:8 // Mk. 7:6 we read: 


£ е Ц ^ 7 r я с ` 7 > _ = г > 2 
odros б Aads Tois yeideniv ne Tip G, ту де кардіа айтіи möppw dréyet 
бт’ epo? 


In 1 Clem. 15:2 we read: 


Odros 6 Aads rois xeideoiv ue Tid, 7) дє Kapdia айт@у тбрри (пєстім 
da pop. 


The above comparison indicates that the quotation in 2 Clement 
stands closer to the synoptic tradition than to the old Greek; however, 
it is identical with that found in 1 Clem. 15:2, except for the insignifi- 
cant change of position of odros. Especially noteworthy is the use of 
the verb dzecrw in both 1 and 2 Clement against the use of arexeı in 
the old Greek and the synoptic tradition. It is, of course, possible that 
2 Clement is dependent upon 1 Clement.! Another solution is that 
both 1 and 2 Clement are drawing upon the same source, which may 
have been a different recension of the old Greek, or possibly, a collection 
of proof-texts.? 


L Helmut Köster, Synoptische Überlieferung bei den apostolischen Vätern (Berlin, 
1957), p. 22, denies the dependence of 2 Clement on 1 Clement because 2 Clement cited 
this specifically as an Isaiah text while 1 Clement does not. While this point is worthy of 
consideration it cannot bear the full burden of proof. It is imaginable that 2 Clement 
cites the text from 1 Clement knowing full well that this is an Isaiah text and consequent- 
ly states this. In the last analysis, though, we agree with Kóster that no final certainty 
can be attained as to precisely where 2 Clement has derived this text. 

? For a review of the variety of hypotheses concerning the existence of proof-texta 
and testimony books, see the survey of the literature by M. P. Miller, “Targum, Midrash 
and Ње Use of the Old Testament in the New Testament,” JSJ 2 (1971), pp. 28-82. 
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This quotation appears in the paraenetic section of chapter 3. It is 
to be placed in that category of quotations which Thyen characterizes 
as follows: “Hier dient das Zitat nicht so sehr dem Beweis, als vielmehr 
der Bestätigung oder Erläuterung des Gesagten, ja oft erscheint es 
auch nur rein rhetorisch als Schmuck der Rede verwandt.”’: The 
purpose of our quotation is both supportive and illustrative. 


2 Clem. 6:8 


(Аёує, 84 kai й урафт ev TH "IclexvjA) ёду dvaorG Моє xat "ТОВ кої 
davıyd, од ріаоута: ta тёкуа адтду év тӯ alypodwaiq. 


This material resembles Елек. 14:14-20 which refers to Nwe кої 
Aavindr kal Го fl... of rpeis дубрєс oDroc ... où un рбооуто viods ойде 
Üvyarépas, айтої бро owfýoovtar ... kal Має kai Aavend kat Iw ... 
edv viol й боуатёрєс trodef@daw, адтої ... рбсортаї tas puyds 
adrav. The bulk of the material found in this section of Ezekiel 
is absent from 2 Clement. Further, the order of the names in 2 Clement 
is different, as well as the fact that 2 Clement uses three terms not 
found in any of the old Greek texts to Ezekiel: dvaorĝ, rà rexva 
and ті aiypaAworg. It is difficult to argue for an exact quotation 
from Ezckiel, even if one leaves open the possibility of differing old 
Greek translations. On balance, it appears as if our author is sum- 
marizing a well known account from Ezekiel for the purpose of illustra- 
ting and supporting his point that only by doing the will of Christ will 
his listeners be saved. 


2 Clem. 7:6 [17:5b; cf. p. 92 below] 


^ У У f T 4 ^ с , T т ^ 
(T&v yap p) Tnpnoavrav, dnolv, ти odpayida) 6 сках) абтфу 
ob тєЛєртўсє: kal тд тор alray од обєафтаєтаї, кай ёсортал eis parv 
таст саркі. 


Save for the insignificant omission of yap, this quotation is taken 
directly from the old Greek of Is. 66:24. An abridged version of Is. 
66:24 is also found in Mk. 9:48: с a«e3Ag£ adr ой reÀevrG Kat тд пір 
od ofévvutas. It is impossible, however, that 2 Clement is dependent 
on Mark at this point. The quotation serves as an illustration of 
what happens to those who do not guard the seal. 





1 Hartwig Thyen, Der Stil der Jiidisch-Hellenistischen Homilie (Göttingen, 1955), 
p. 72. 
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2 Clem. 11:2 


I Clem. 23:8-4 


(ядрра yevécw db judy Т) 
ypadn айту, mov Ауе) 

Tarainwpot elo of біфиуог, ot 
ctatalovres 71) фоу б, of Adyovres ` 


Taira ўкобсацєу xai Єлї тфу 
morepwv judy, каї 180%, yeynpd- 
Kapıev, Kal ovdey aly TovTwy 
ouvBeßnkev. 

© бибтто, vvufßadere Eavrods 
біле Adhere фритедоу" прітом бу 
фидЛороєї, etra BAaarós yiverat, 
eira ффААор, 


era табта éudak, etra aradvA; 
р poos, 7 


А; 
celra  dvÜos, Kat 


mapeornkvia. 


2 Clem. 11:2 


(Aéye yap кої 6 профутікоѕ 
Adyos) 

Тадайтарої «tow ot біфиуоі, of 
фістабортєє ті) карбіа, oi Aéyov- 
res‘ 

Taira тала: ђкобсоџєу kal èri 
TÓV тпатєршу pv, треї бе 
шера» éf Hucpas mpocdeydpevor 
otdey тойтшу Ewpdruper. 
avéntot, cup parere éavroós dào * 
Außere apredov: apGrov per $vÀ- 
Хороєї, etra BAnorös yiverat, 


peta radra duda€, «Їта ттафиАз 
TAPEOTHKULG* 


с \ f / 3 
OUTWS Kai о Лаёѕ рої аката- 
Ld ы СА af L4 
craoías kai Gripes &ayev: énevra. 
3 L4 ^ 3 f 
Groindbera ra ауада. 


The introductory formula 6 mpoßyrıxös Adyos is unique in 2 Clement 
and only appears at one other point in all of the New Testament and 
the Apostolic Fathers, 2 Pet. 1:19, where it refers to the Jewish 
Scriptures in general. In Philo, Plant 117 it refers to Gen. 1:14, in 
Leg All III 43 to Moses and Ex. 9:24, and in Sobr 68 to Gen. 49:22. 
Finally, there is one other reference to the term 6 rpodnrırös Aóyos: 
in Justin, Deal. 56:6 where it refers to Gen. 18:10. In hght of this 
usage elsewhere it is hkely that 2 Clement also has the Jewish Scriptures 
in mind when he uses this terın,? 

The matter is complicated by the fact that this quotation js not 
found in the Old Testament or any other Jewish writing known to us. 
It appears in only one other place, 1 Clem. 23:3-4. While if is conceiv- 
able that 2 Clement is dependent upon 1 Clement and incorporates 
minor alterations, this possibility is weakened by the fact that 2 
Clement adds a final sentence. Thus Grant’s conclusion that both 
1 and 2 Clement, independently of one another, are directly based on 





1 Sco tho further discussion on pp. 151-52 below. 
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а Jewish apocryphal writing is the most likely. At the time the 
authors of I and 2 Clement were writing, this unknown source must 
have enjoyed an authoritative status. Lightfoot’s? suggestion that 
the lost book may be that of Eldad and Modad, referred to in a similar 
context in Hermas, Vis. 2:4, is worth considering. Eldad and Modad 
is mentioned in a list of ‘apocrypha of the Old Testament’ in The 
Stichometry of Nicephorus; it is also listed under the heading of “apo- 
erypha” in the so-called “List of the Sixty (Canonical) Books" attached 
to certain manuscripts of the Quaestiones et Responsiones of Anastasius 
of Sinae. 

In 2 Clement 11, this quotation is the central une, serving as an 
illustration and support for the theme of the chapter that one must 
believe in the promises of God. 


2 Clem. 13:2 


{Аёує‹ yàp б каїріоб) Ava тауто$ тб Орора Mov ВЛасфтиєїтаї ev яяббію 
tots €bveow. 

In the old Greek of Is. 52:5, the verse is introduced very similarly: 
TáÓe Аёує. крос. 2 Clement is close to the old Greek, but lacks 
ё Spas at the beginning and includes waow before rois £Üveow. 
Is. 52:5 is also reflected in Rom. 2:24, but since the divergence is so 
great, it is hardly possible that 2 Clement is dependent on Romans. 
(kai máy) Obat б бу Власфтиєїта: тб буора pov. 

The source of this half of the quotation is unknown.‘ Since Ignatius, 
Trall, 8:2 has a similar quotation, Ода! ydp, 8 об émi paradratt тб 
дуора роо ёт! тоу Braodyyetra, they both might be reflecting the 
same apocryphal source. Both parts of this quotation serve as a 
support for the major theme of chapter 13. The quotation is followed 
by a brief paraenetic interpretation. 


2 Clem. 14:1 


(ёду Bé un тотааиєу тд ÜcAnua kvplov, Eadueha ёк THs ypas 
Ths Aeyovons) "Куєиуйву à olxós pov amjAaov Àgaráv. 


1 Robert М. Grant, The Apostolic Fathers I (New York, 1965), pp. 48-50. 

2 J. B. Lightfoot, Tke Apostolice Fathers I, 2 (London, 1890), р. 80. 

3 D. S. Russell, The Method and Message of Jewish Apocalyptic (Philadelphia, 
1964}, pp. 391-94. 

4 See also pp. 86-88 and 154-59 below. 
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This quotation derives ultimately from the old Greek of Jer. 7:11 
where 6 olxos pov follows after omnAarov Anorar. It is sufficiently 
different from the synoptics (Mk. 11:17 //) so as not to be dependent 
on them. This quotation serves an essentially illustrative purpose. 


2 Clem. 14:2 
{Aeyeı yap 4 урафії) "Етоїтаєм б Geos röv avßpwrov йроєу kal 09v. 


This more closely resembles the old Greek of Gen. 1:27 than Mk. 
10:6 // Mt. 19:4, except that it lacks кат’ eixóva. Beod Єпайтеєу айтор 
after dvÜpcmov. This verse is then interpreted: тд dpcev ёот» 6 
Äpıarös, тб Ü$Àv т} exxAnoia. Since an exegesis of this verse would 
get us deeply involved in the complex problem of chapter 14, we 


will reserve our discussion until chapter three.! 


2 Clem. 13:3 


(iva perà тарртаїає alter тду бєду tov Aéyovra) “Ere Aadodvrds 
cou Єр" od пареції. 

Our text comes from the old Greek of Is. 88:9, The only change 
is that 2 Clement has ep instead of épet. This might be explained by 
the introduction to the quotation, or possibly by a different version 
of the old Greek. It serves as a proof-text for the “blessings” part of 
the “blessings and curses” section. 


2 Clem. 17:4 
(elzev yàp б xipios) "Еруораї owyayayeiv пдута rà lvy, фол xai 
улсаа. 

This quotation is similar to the old Greek of Та. 66:18, except that 
dvrds is lacking in Isaiah. The trio та Євут, dudds xai pAdooas 
is found in the Greek of Dan. 3:2, as well as in Rev. 11:9 and 14:6. 
This quotation, along with its interpretation, is used as a proof for the 
final day of judgment, which then leads over to the blessings and 
curses motif. 

Summary 


Before we proceed to the section which follows dealing with conscious 
quotations from the gospel tradition, the following observations are 


1 Seo pp. 160-66 below. 
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important. Twice the source of 2 Clement’s quotation is specifically 
stated — 3:5 and 6:8; yet in neither case do we find an exact quotation 
from the old Greek versions as we know them. All exact or almost 
exact quotations are taken from the old Greek of Isaiah (52:5; 58:9; 
66:18; 66:24) and one from the Greek of Gen. 1:27. 

The fact that a number of quotations are taken from Isaiah has 
led Knopf to suggest that the scripture lesson read immediately prior 
to 2 Clement was Isaiah 54-66. Knopf's basic starting point is 2 Clem. 
19:1: "Deore, &дєАфо{ Kal adcAdat, perá тд» Üeóv THs dAnbeias dvayır- 
worw бр бутєобі eis TO mpocdyew тос yeypaupevors, iva kal 
éavroùs сботтє Kal rÓv Avayıraarovra év бир. According to his in- 
terpretation rofs yeypapévors refers to the seripture lesson read prior 
to 2 Clement and-upon which it is based. This practice would then 
parallel Justin’s description of the life of his congregation in mid- 
second century Rome: “And on the day called Sunday, all who live 
in cities or in the country gather together to one place, and the 
memoirs of the apostles or the writings of the prophets are read, as 
long as time permits; then, when the reader has ceased, the president 
verbally instructs, and exhorts to the imitation of these good things.’”? 

However, in view of our previous remarks concerning тоф yeypap- 
pevors® we are not inclined to agree with Knopf that this phrase 
refers to a scripture lesson read prior to the delivery of 2 Clement. 
Even if for the moment we were to accept the accuracy of Knopf’s 
position it is still difficult to hold to the view that the text preceding 
2 Clement included chapters 54 through 66 of Isaiah. First, we know of 
no precise parallel in early Christianity or Judaism* which suggests 
anything like a thirteen chapter text. Usually such texts from the 
prophets included a few verses. Secondly, Knopf’s evidence is not 
sufficient to support his case. He cites only four verses out of 
thirteen chapters, and only one of them plays an important role. Then, 
too, he is forced to omit 2 Clement’s quotation of Js. 52:5 since it 


1 R. Knopf, “Die Anagnose zum zweiten Clemensbrief,” ZN W 3 (1902), pp. 266-79. 

3 Justin, Apol. 67. 

3 See рр. 14-15 above. 

4 See Paul Glaue, Die Vorlesung heiliger Schriften tm Gottesdienste (Berlin, 1907), 
рр. 62-78; Leopold Zunz, Die gottesdienstlichen Vorträge der Juden historisch entwickelt 
(Hildesheim, 1966). 

5 8. Maybaum, Die ditesten Phasen in der Entwicklung der jüdischen Predigt (Berlin, 
1901); I. W. Doevo, Jewish Hermeneutics in the Synoptic Gospels and Acis (Assen, 1954). 
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precedes Isaiah 54. The argument that the general context of Isaiah 
54-66 influenced 2 Clement is too vague to be of any real significance. 

In light of C. Н. Dodd's: work concerning the use of the Old Testa- 
ment in the early church, it is much more probable that 2 Clement 
is dependent upon those blocks of Jewish scriptures which the early 
church seiected as most appropriate for its didactic, homiletic and 
apologetic task, than that it is dependent upon a thirteen chapter 
text which preceded it. This suggestion 1s supported by our previous 
analysis in which it has become evident that 2 Clement cites some of 
the classic Christian references to the Jewish Seriptures— Genesis, 
Jeremiah and Isaiah. For the most part the writer is not unique In 
his selection of texts, but uses those texts which are widely employed 
in other parts of the early church. Whereas primitive Christianity used 
these texts in its apologetic, we observe in 2 Clement a shift in appli- 
cation from an apologetic to a paraenetic use.? 


2. CONSCIOUS QUOTATIONS FROM THE GOSPEL TRADITION 


This section proposes to examine and evaluate those quotations in 
2 Clement which suggest, or which have been thought to suggest, 
acquaintance with the gospel tradition. Important questions to be 
considered are whether 2 Clement 18 dependent upon our synoptic 
gospels or independent traditions, or both; and if independent tra- 
ditions, what the nature of these traditions is. Do they have parallels 
elsewhere ? Also to be considered 1s what significance we should attri- 
bute £a the fact that 2 Clement cites a Jesus logion as урафт. Obviously 
these and related questions are extraordinarily important not only 
for our understanding of 2 Clement, but also for our understanding 
of the development of early Christianity. The complexity of the prob- 
lems makes any suggestion or anything approaching & conclusion, 
at best, tentative. Such caution is advisable since at practically every 
turn one is forced to select one hypothesis over another. Very seldom 
does one tread on firm ground. This is illustrated by the fact that 
the two most thoroughgoing studies of the matter at hand, The New 
Testament in the Apostolic Fathers by the Oxford Committee of the 


1 C. Н. Dodd, According to ihe Scriptures (London, 1961); sce also Miller, “Targum.” 

2 See pp. 50-55. 

3 Seo especially Barnabas Lindars, New Testament Apologetic (London, 1961). 

4 Possible synoptic allusions, as well as possible allusions to other New Testament. 
texte, will be examined in the following section of this chapter, pp. 82-93. 
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Society of Historical Theology! and Synoptische Uberlieferung bei 
den Apostolischen Vätern by Helmut Köster, come to completely 
different conclusions on most issues. With these preliminary remarks 
in mind, we proceed to our first text, 2 Clem. 2:4. 


2 Clem. 2:4 

2 Clem. 2:4 Mk. 2:17 Mt. 9:13 
ойк Або» otk ўАбо› où yap Або» 
коАєсак бікаїоюе, kadkoaı Sixatous Kadegar Stxatous 
дАА@& apaprwAovs GANG ápgapraAods дАА@ ápepraAoss 
Lk. 6:38 Justin. Apol. 15:8 
ойк ЄМіЛива ойк ЭАВоу 
каАётол Oucatous kaleoaı Stxatous, 
аЛа арартадойє eis аААа dpraprinrods eis 

uerávouav pierávotav 
Barn. 5:9 1 Tim. 1:15 
одк Абеу Apıoros 'Iuoots ўАбє 
каАсол Oucatous, eis тду кданом 
аа duaprwAous duaprwAods сдсол 


In 2 Clement this material is introduced as follows: xal érépa бе 
урафў Adyeı. A comparison of the texts shows that 2 Clement’s 
quotation is identical with that of Mk. 2:17. It is also possible that 
2 Clement is dependent upon Mt. 9:13, for Matthew’s od yap is indeed 
a minor alteration. In Matthew, yap serves as a connective; when this 
is removed it is necessary that od be changed to ойк. 

Both Dibelius? and Bulimann? suggest that we are dealing here 
with a saying of Jesus in free circulation which was only secondarily 
combined with Mk. 2:15-16. They correctly observe that our logion 
does not fit into the context very smoothly. Às Haenchen pointedly 
remarks: “Zs passt hier auch nicht allzugut: die Teilnahme an einem 


1 The New Testament in the Apostolic Fathers (Oxford, 1905) by A Committee of 
the Oxford Society of Historical Theology. 

2 Martin Dibelius, From Tradition to Gospel (New York, n.d.), р. 46. 

3 Rudolf Bultmaun, The History of the Synoptic Tradition (New York, 1963), р. 18. 
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grossen Gastmahl mit Zöllnern und Sündern ist etwas anderes als das, 
was Jesus meint, wenn er sich um solche Menschen bemüht. Ein 
solches Fest ist keine Seelsorge.”! In this sense the author of 2 
Clement has preserved the original context more correctly, although 
with a somewhat greater soteriological emphasis. He interprets this 
quotation in verse 5, тобто Adyeı, дт; Set rods aaodAupevous 
ocLew, and verse 7, otrws kai б Xpwrós NdeAnoer обста та Grod- 
Avpeva, kat €owoev moAdovs, eAdwr Kat kaÀécas npäs 101 &зтоААо- 
pévovs. 

In view of this observation, the question must be raised whether 
we can with certainty claim that 2 Clement is really dependent upon 
Mark. Could our author not have received this saying via an indepen- 
dent tradition ? When one notes the context of Barn. 5:9 and 1 Tim. 
1:15 this becomes more probable. None of the the three (2 Clement, 
Barnabas and 1 Timothy) share the motif of misunderstanding which is 
present in Mark, Matthew and Luke. АП three are concerned with sin 
and forgiveness. In fact, all three stress the “einst-jetzt”” pattern 
which is characteristie of the theological section of 2 Clement.? 
The point of 1 Timothy 1 is to tell of God's great mercy in calling 
Paul from his former life to be "an example to those who were to 
believe in him for eternal hfe" (v. 16). The theme of Barn. 5:5-10 
is that Jesus came in the flesh so that sinful man could see him and 
be saved. In & very similar manner 2 Clement stresses the fact that 
Jesus came to save those who were perishing. 

Barnabas and 2 Clement preserve the logion in & more original 
form than does Timothy. The verse in 1 Timothy beginning with 
mıorös ó Adyos 18 probably a free variation of this logion. It is un- 
likely that any of these three go back to the synoptic tradition since 
they do not share a single common theme with that context. Köster 
rightly concludes “es (ist) auch so gut wie unmöglich, dass das Barn. 
5,9 angeführte Logion aus einem Evangelium stammt. Es ist Barn. 
(evtl. in Verbindung mit dem Sündermotiv) aus der freien Gemeindetra- 
dition zugeflossen.”s While Köster is tempted to make this same 
conclusion concerning 2 Clement, he does not because the logion is 
introduced by урафт Adye:.4 Yet one must keep in mind that 2 


i Ernst Haenchen, Der Weg Jesu (Berlin, 1966), р. 110. 

2 See pp. 107-109. 

3 Köster, Synoptische Überliefering, р. 145. 

а “Doch wird 2. Clem. diea Logion nicht aus der mündlichen Überlieferung über- 
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Clement does not use 7 ypadr with the kind of precision which one 
would expect from later church fathers. For example, in 2 Clem. 
6:8 we read: Adyer бё кад ў урафт àv тб "IetexijA. In our previous 
discussion of this text we have noticed only a vague reflection of 
Ezekiel in this quotation from “‘scripture.”’? The author of 2 Clement 
uses the phrase урафт) in a rather general way, intending only to lend 
some authority to his citations. It is probable, but by no means certain, 
that in his use of урафт) our preacher is referring to words of Jesus 
transmitted orally, and not to the eanonical books of a later New 
Testament.? Therefore, we suggest that the author of 2 Clement is 


kommen haben; denn gerade hier, an der einzigen Stelle, an der er der Farm des Zitates 
nach von der freien Überlieferung abhängig sein könnte, zitiert er mit yéypanra:.” 
Ibid., p. 71. 

1 For a concise review of the term урафт) аз used in the first two Christian centuries, 
see Edwin D. Freed, Old Testament Quotaitons in the Gospel of John (Leiden, 1965), pp. 
51-59, Our understanding of 2 Clement's use of урофт has many points of contact with 
tho central thrust of Freed's study in which he shows that in several places (n. 7:42; 
17:12 and 20:9), урафі) refers to synoptic or intra-Johannine sayings of Jesus. 

2 Hans von Campenhausen, Die Entstehung der christlichen Bibel (Tübingen, 1968), 
p. 82, in referring to 2 Clement's use of the Old Testament as an authoritative source, 
suggests that "auch dies geschieht weniger auf Grund einer durehdachten Konzeption 
von der Bedeutung des Alten Testaments, als naiv, mehr oder weniger willkürlich und 
ad hoc auf Grund eines anerkannten Verfahrens, das sich nach Belieben anwenden, 
fortführen und veriieren lässt.” 

3 von Campenhansen’s study of the development of a New Testament canon 
supports this general understanding, against Köster. Referring specifically to Barn. 
4:14 and 2 Clem. 2:4, von Campenhausen, Entstehung, pp. 142ff., states: “Oft rücken 
die ‘im Evangelium’ erteilten Befchle dos Herrn in die nächste Nachbarschaft der alttesta- 
mentlichen Gebote, soweit diese übernommen werden. Das erscheint: ganz unproblema- 
tisch; Jesus hat ja schon im alten Bunde geredet, und gelegentlich werden seine Worte 
umgekehrt auch wie ein Schriftwort zitiert.” Turning preeisely to the discussion at 
hand, von Campenhausen continues (in n. 63); “II. Clem. 2,4 bietet im Anschluss an 
Jos. 54,1 den Text von Mt. 9,13 ausdrücklich als eine érépa ypady. Gerade in Zitaten- 
kombinationen kann eine solche dureh die alttestamentlichen Worte nahegelegte Bezeich- 
nung leicht auftreten.” In conclusion, von Campenhausen makes this significant observa- 
tion in reference to the use of ypadız in Barnabas and 2 Clement: "Aber das bleibt die 
Ausnahme und bedeutet nicht, dass dieso Worte darum gälten, weil sie in heiligen 
Büchern verzeiehnet wären. Die Autorität, die hinter ihnen steht, ist immer noch— wie 
bei Paulus—die Autorität des Herrn selbst, nicht die Autorität eines bestimmten, 
als ‘kanonisch’ angesehenen Schriftwerks, in dem seine Worte bewahrt und zu finden 
wären” (pp. 143-44). Finally, if 2 Clem. 2:4 ie not taken from Mark, we have here an example 
of where oral and written tradition are identical. To this point von Campenhausen adds: 
“Schriftliche und mündliche Überlieferungen laufen ununterscheidbar und ununter- 
schieden nebeneinander her, kreuzen, bereichern und verwirren einander" (р. 144). 


60 QUOTATIONS FROM AUTHORITATIVE SOURCES 


not dependent on Matthew or Mark, but rather that he has received 
this logion from the “Gemeindetradition.””! 


2 Clem. 3:2 
2 Clem. 3:2 Mt. 10:32 Lk. 12:8 Rev. 3:5 
Tov Tas обу Goris amas 69 би 
GporoyyaarTta  sporoynce: év  бройоуотр ev 


pe Evaamıov 
m 3 Й 
тд» дудротоу, 


3 чом 
epot Сматроабеу 
ray диудратеу, 


СЕ 
epot éumpootev 
TOv аудраттои, 


€ ет ^ 
Kat о VLOS TOU 


ы » 
avOpamov 
6 А 4 А А [d 2 А Й 2 A / ` 
ópoÀoyrac ópoAoyijoc биодоуйсє диодоут ат тб 
Kaya буора 
adrov Фу айт & адтф оўтой 
+ ГА м м У Й 
EVWTIOV ёртросдєу Єрпроабеу EYLWWTTLOV 
тод Tarpos тод патрбѕ pov TÜV ayyeAwy | тоб marpós pov 
роо. тод Ev rois où- тод Вєоб. Kal ёуфтор ту 


^ з 7 з ^ 
PAVOS. дауублам аутоц. 


The author of 2 Clement appears to Бе following an independent 
tradition which is far less semitic than either Matthew or Luke.? This 
can be seen in his use of тди ójtoAoyyjcavra,? and his failure to express 
the object ої the verb by means of the preposition Фу; both Matthew 
and Luke use £v poi and ev адті. Neither 2 Clement nor Revelation 
uses this Aramaism.¢4 

Perrin is probably right in suggesting that the original form of this 
logion read: "Everyone who acknowledges me before men, will be 


1 It is interosting to observe that Justin's text (Apol. 15.8) shows evidence of 
harmonization of this synoptic text. Similar harmonization can be observed, for example, 
in Pseudo-Justin, On the Resurrection, 7.23; Epiphanius, Haereses 51. 5. 1, ete, 
as well аз in the manuscript tradition. 

2 By using the term “less semitic” we are not expressing a negative judgment 
concerning *antiquity" of the tradition. We are not at all convinced that Scmitisms 
prove the historical authenticity of given traditions. See the excellent summary of the 
problem in E, Р. Sanders, The Tendencies of the Synoptic Tradition (Cambridge, 1969), 
pp. 190-225. 

$ Sanders, Tendencies, р. 227. 

4 See the perceptive discussion in Norman Perrin, Rediscovering the Treaching of 
Jesus {New York, 1967), рр. 188. 
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acknowledged before the angels of God.’ In this form, he suggests, 
it could go back to the historical Jesus. The tradition then altered this 
in an apocalyptic and christological direction, adding a second half 
to the saying (Mt. 10:33 // Lk. 12:9). In its final form, then, we are 
dealing with a logion created by the church in а situation of persecu- 
tion. The setting is that of a heavenly law court in which decisions 
will be made concerning the disciples. Apocalyptically determined, 
it stresses the necessity for perseverance in suffering and this is 
motivated by appeal to the last judgment and its reward. The criterion 
for this judgment is one’s attitude toward Jesus. Man’s decision 
about Jesus determines the future decisions of the last Judgment. 

The emphasis in 2 Clement is not that of Q and it may be possible 
that 2 Clement had access to this logion at an earlier point in its tra- 
jectory. The stress is not on remaining loyal to Jesus before a human 
court, but on obedience to his commands — py таракойеу адтоб 
röv évroAdy, Doing this will also influence a future heavenly decision, 
but the context in which this obedience takes place is totally different 
from that of Q. 

We have noted substantial differences between 2 Clem. 3:2 and 
the synoptic versions. These differences make it difficult to accept 
Köster’s® conclusion that 2 Clement is dependent upon Matthew? 
In view of this evidence, there are really only two probable views: 
1) that the author of 2 Clement has freely reworked Matthew's text 
во аз to fit his context and theological purpose; or, 2) one could hold 
with the Oxford Committee that “Clement’s wording is sufficiently 
different to suggest the direct use of another source altogether, whether 
oral or written."* In light of the tenuous relationship between 2 
Clement &nd Matthew, the conclusion of the Oxford Committee 1s 
the more probable. The hypothesis which suggests the use of an inde- 
pendent source is further strengthened by the close similarities to 
Rev. 3:5. It is rather difficult to argue that Revelation and 2 Clement 
have altered Matthew in an almost identical manner. 


1 Ibid., p. 189. 

2 Köster, Synoptische Überlieferung, рр. 721. 

3 Köster’s reference (p. 72) to the similarity between 2 Clement and Matthew in 
their use of тоб marpös pov is not persuasive in demonstrating dependence. This phrase 
might well be pre-Matthean; so Perrin, Rediscovering, р. 189. It is also congenial 
to Clement’s choice of vocabulary; татр is used eleven times, as well as the phrase 
тоў тотрёс pov (12:6). 

4 Lhe Oxford Committee, р. 130. 
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2 Clem, 4:2 and 5 
(See table on pp. 84-65) 


The relationship of these verses both to the synoptics and the apoc- 
ryphal traditions is an extraordinarily difficult and complex one. 
We shall attempt to show that the most likely explanation which 
takes into account all the data is that 2 Clement is here dependent 
upon an early sayings source which has close similarities to Q.! 
Basic to the discussion which follows is the understanding that 2 Clem. 
4:2 and 5 followed directly wpon one another in the source. This is 
highly probable since verses 3 and 4 are merely an exegesis of verse 2, 
as well as the fact that the parallel in Matthew forms a cohesive whole. 
In this case it is Matthew, not Luke, who has preserved the original 
order of Q.* 


1 At this point it is well to keep in mind one of Kister’s (Synoptische Überlieferung, 
р. 258) conclusions: ‘'... die "Apostolischen Vater’ [dürften] noch mitten in der lebendigen 
Geschichte der Tradition stehen. Sie entnehmen für ihre Bedürfnisse den aynoptischen 
Stoff z.T. den gleichen Quellen, aus denen auch die synoptischen Evangelien schópften. 
Sie sind also nieht von den Evangelien abhängig, sondern sichen naben ihnen." One 
example of a specific application of this conclusion by Kóster (p. 18) is in reference to 
the Jesus word cited in 1 Clem. 48:8: "Ка bleibt nur die Annahme, dass I. Clem. 46,8 mit 
einer Vorslufe der Synoptiker, und zwar ware ап Q zu denken, verwandt ist. In der 
Tat. können alle Wörter, in denen sich 1. Clem. 46,8 mit den Synoptikern berührt, bereits 
in Q gestanden haben.” Also important in this context is the article by Jamos M. Robin- 
son, “ЛОГО ХОФОМ Zur Gattung der Spruchguelle Q” in Zeit und Geschichte (Tübin- 
gen, 1964), ed. Erich Dinkler, pp. 77-96. One of Robinson’s (р. 91) preliminary conclusions 
is this: “Damit können wir in der Mitte des 2. Jahrhunderts die letzten Spuren einer 
frühchristlichen Gattung der Sammlung von Sprüchen = Adyoı feststellen, die dann durch 
Адуо‹ als Reden, in Dialogen und Trektaten in der Grosskirche wie in der Gnosis ersetzt 
wurde, die aber in Verbindung mit den Zitationsformeln der Herrenworte ala Аус 
verständlich geworden war und dio lebondig war, solange Herrenworte mündlich über- 
liefert: wurden.” See also Dieter Lihrmann, Die Redaktion der Logienquelle (Neukirchen, 
1969), р. 91. 

2 J. M. Creed, J'he Gospel according to St. Luke (London, 1960), р. 184. This observa- 
tion is contrary to the maxim, "Prefer Luke for the order of Q, prefer Matthew for its 
wording." However, Е. Grant’s (The Gospels: iheir origin and growth [New York, 19577, 
p. 58) remarks in reference to this phrase are sapported by our exegetical observation: 
“But the conviction has steadily grown stronger, as we have studicd the uso which 
Matthew and Luke made of Mark, that Luke as a rule (to which there are, of course, 
certain obvious exceptions) exercises far greater care in following the exact wording 
of his source in relating the words of our Lord. This is not true of their settings, which 
he often enough rewrites. But the sayings of Jesus he alters far loss, to say the least, 
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It is likely that 2 Clem. 4:2, rather than Mt. 7:21 or Lk. 6:46, stands 
closest to an original sayings source which may have been shared 
by the synopties. A comparison of 2 Clem. 4:2 with Matthew indicates 
that 2 Clement is the earlier. Such phraseology as eloeAeigeras eis rjv 
Baciretay ту одрауду and то Ара тоб патрбѕ pov тоб Ev rotis 
odpavois clearly belongs in the realm of Matthean redaction. It would 
be more difficult to explain why the author of 2 Clement would have 
reduced Matthew to its present form, since he himself uses this “Mat- 
thean" terminology elsewhere. Bultmann? has suggested the priority 
of Lk. 6:46, but this ts unlikely since Luke reworked these words into 
a question which serves as an introduction to the section dealing with 
the hearers and deers of the word heginning in verse 47.3 

Following this verse dealing with “Lord, Lord,” 2 Clement continues 
with the words 'Eàv Tre per’ ёной ouvyypévor ктА. These words 
do not appear to be a later insertion into 2 Clement’s source and 
may well be original. One could well ask, ¿f they were known to Matthew 
and Luke, why were they not included ? Luke has already so drastically 
reshuffled these verses for his own editorial needs that it is little wonder 
that they are not included. If Matthew had these words in his Q source, 
one can understand why for theological reasons he might have elimi- 
nated these words and instead substituted his own formulation in 7:22. 
As Bultmann suggests, in Matthew “it is the false Christian teacher 
who is rejected; and this is of course secondary. Buf in any case this 
rests on a secondary community formulation, one that looks back to 
Jesus’ completed ministry and depicts him as proclaiming himself judge 
of the world.’’4 


than he дова the narrative..,. Matthew, on the other hand, does not scruple to introduce 
later exegesis into the very formulation of Jesus’ words. I prefer, therefore, to follow 
Luke’s wording of © wherever possible.” 

1 5:5; 9:6; 11:7; 12:1,2,6. 

2 Bultmann, Synoptic Tradition, pp. 1168. 

3 Tn commenting on Lk. 6:46, Heinz Schürmann, Das Lukaserangelium, I (Freiburg, 
1969), p. 379, footnote I, states: “Derartige ‘Vorbauten’ sind für Lk charakteristisch, 
mögen sie nun ursprünglich sein (so vielleicht Lk 12,57 diff Mt) oder redaktionell (wie 
7,298; 17,20f)." Ho comments further, p. 380: "VV 47f geht es - в.о. - ursprünglich um 
den Gegensatz: Hören-Tun, У 46 um den verwandten: Lippenbekenntnis-Tatbekenntnis, 
ein Unterschied, der es immerhin zweifelhaft sein lässt, ob V 46 in der vorliegenden 
Gestalt das Gleichnis УУ 47ff ursprünglich einleitete.” 

4 Bultmann, Synoptic Tradition, p. 117, 
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2 Clem. 4:2,5 


2) Ob más б Aéyovw 
pov Kópie «pie, 


, 
осо®ђоєта, 


BAN б тог» 
тди бікалостути. 


5) "Еду are per 
epot cuvnypevor 
€v TO кбАтф цоо 
Kat и) то тє 

a > , 
Tas EvroAds pov, 
dnopadAd pas 


у > ^ 
Kat epa 
Duty: 
е Y РД > 3 з f 
Táyere ат єцоб, 
$ е L4 ^ 
OUK оіда vus, 
М » , 
тпдбер doré, 


3 [4 з ГД 
epyartar ауоџіаѕ. 


Mt. 7:21ff; 13408 


7:21) Où was 6 Adywr 
pot KÚPE KÚPE, 
eigeAevoerat els TYV 
Bucıdelav ту odpavar, 
GAN’ 6 тор 

^ Га ж Ж 
тд OdAnpa тоб marpös 


22 ʻa з 2 
ноо TOV EV TONS GUpPavots. 


1:22) тоЛЛої Фробсіу 
plot Ev Ereivn TH hepa: 
Kupte KÜpie, 


> ^ мо 57 
Ov Ti OW OVOLATE 
v t 


> 2 

Enpodnredoajev, 

M ~ ~ 7 Ж 
kai TQ сф dvöparı 
Saudvia éfefiáAouev, 
Kat Tj оф Ovdparı 

Ж. X 

Suvduets тоААас 
émouvjaagjev, 
7:23) коі TOTE дро- 


Aoyjow адтоїз dre 
эс; у €. 
оддєтотє éyvow duds, 


dnoywpetre дп éuob ot 
épyalópnevot rv буоріау 
13:42b) єкєї čorar ð 
kAavÜuós Kai 6 Bpuyuös 
тфу Oddvrey, 

43) тдтє ої бікагої 
ёкАф ищ оиетш as б FAtos. 
42а) ка Badodaw 
adrods eis thy к@рцуоу 
тод Tvpós. 


Lk. 6:46; 13:26ff 
6:46) ті дє pe кадєїтє 


kúpite кїнє, 


x *, ^ e^ р 
кад од поїєїтє Й Аёуш; 


13:26) róre apfeode 
Adyeıv' 


› / +4 ? 
edayopev Evamıdv 


соу kal ётїонєу, 
kal ev tals mAarelaıs 
нду edisatas- 


13:27) kat £pet 
Аєуоу úpr 


ойк оїба (бра) 

Фф. з + 
тдвєм doré 
> $ 5 3» ^ 
дтботтүтє dm ёрод 

? У , з СА 
Täyres epyarat абекгаѕ, 
13:28) Єкєї éora« б 

M A 4 1 

kAavÜuós kai д Bpuypös 
ray дбдутшу, 
Grav булүобє 


*ABpadp xrA. 
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Gospel of the Nazarenes Justin. Apol. 16:9-12. Justin, Dial. 76:6 


9) Обхі mês б Adyav 
por Kúpie кдріє 
etceAevoerat eis ту 
BaciAeav rÀv одраміу, 
GAN ó тоду 

тд Heinna тоб marpds 
роо тоб ev тоїѕ ойрамоїс. 
10) "Os yap dover дор 
Kab пої б Aéyo, 


* Й ~ У 2 
akote тоб атостєіЛау- 


ду ITE 765 рє. 
€v TO коте pov 11) Hoààoi 82 Epodoi | Поддої Epodoi por 
каї тб дєАџа тоб рог Tj Tepe exeivy: 
тетрб< pou тоб ёр Кур, Коре, кїрє, 
obpavoig uù more où TH cQ óvópart оў TÒ оф ovópari 
ёк тої кбАтоу pov édáyogev Eebayoyev 
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Kat ётіорєу Kal ётїодєеу 
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Kai darısvıa ёёєВалоиєу; 
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What is striking is that this otherwise unknown logion in 2 Clem. 
4:5a is found in “ro "Iovdaizev” to Mt. 7:51 and what we find there 
is a conflation of the saying in 2 Clem. 4:5a with Mt. 7:21! Do we 
have here in this “Judaie” Gospel, which Vielhauer identifies as the 
Gospel of the Nazarenes, another indication of a document which 
preserved part of the original source? Vielhauer in his discussion 
of the Gospel of the Nazarenes suggests that at “all events we can see 
here, as already in Q (Mt. 11:24]. and parallels) an infiltration of 
‘Johannine’ motifs."? That is certainly the case in reference to the 
verse under discussion (cf. Jn. 1:18; 13:23).3 Could it be that Q was 
originally more “Johannine” than we now know from its preservation 
in Matthew and Luke?* At any rate, 2 Clement is not quoting from 
the Gospel of the Nazarenes directly, since it is impossible to conceive 
of 2 Clement separating and expanding what was conflated in the 
Gospel of the Nazarenes. 

We come now to 2 Clem. 4:5b. A striking similarity between 2 
Clement and Luke is the joint use of ойк olda duds, wider єотє as 
opposed to Matthew's бт: о0дєтотє бурим pâs. Does this indicate а 
dependence on Luke? Köster’ has argued this on the basis that Mat- 
thew represents the original of Q. But is there not another possibility ? 
From a close examination of Mt. 25:12 / Lk. 13:25 it appears that the 
original behind the two read оюк оїба duds, and perhaps also with the 
addition é@ev gré. When one moves from this observation to 
Mt. 7:23// Lk. 13:27, is it not likely that Luke has preserved the more 


1 See Vielhauer's discussion of this gospel in New Testament Apocrypha, Y (Philadei- 
phia, 1963), ed. Hennecke, Schnesmelcher, Wilson, р. 136. Text found in Erich Kloster- 
mann, Apocrypha IL (Berlin, 1929), р. 7. 

2 Ibid., р. 145. 

5 Rudolf Meyer in his discussion of кбАтоѕ, TWNT, ЦІ, р. 824, sees “das gleiche 
Мону” present in Jn. 13:23 as in 2 Clem. 4:5. “Ат róXros eines Menschen befindet sich 
das Wesen, mit dem er dio innigste Gemeinschaft pflegt ..." suggests W. Bauer, Johannes 
(Tübingen, 1912), p. 19. Also note list of Old Testament and other parallel passages cited 
there. 

4 J. Robinson's article, ЛОГОЇ ХОФОМ, certainly moves in this direction. One 
definite text which supports our conjecture is Mt. 11:25ff.//Lk. 10:21ff. Commenting 
upon these verses in Matthew, K. Stendahl ("Matthew" in Peake's Commentary on the 
Bible London, 1962], ed. M. Black and Н. Н. Rowley, р. 784) summarizes; “Consequently 
wo are inclined to consider the passage as having originated from an interplay between 
actual words of Jesus and the formative activity of a church similar to that behind the 
Fourth Gospel.” 

5 Köster, Synoptische Überlieferung, pp. 83ff. 
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original reading of Q? W. D. Davies! has shown that we can under- 
stand the Sermon on the Mount only over against a formative and 
threatening Judaism. Could it not be, therefore, that Matthew is 
purposely giving a literal translation — обдбтотє éyvoy pâs — of a 
Jewish “Bannformel”? 89100 FIR PR? This would fit the polem- 
ical context of Mt. 7:21ff. very well, as well as continuing Mat- 
thew’s tendency to alter Q (eg. Mt. 7:21//Lk. 6:46) to fit his own 
theological purposes. We are convinced that it is Luke who preserves 
Q accurately and that once again 2 Clement is dependent on Q, or a 
source very similar to it, and not on Luke. This dependence on Q seems 
to be further confirmed by 2 Clement’s use of the term dpyaraı dvo- 
pias. As Bultmann observes, it “is much more likely that Luke 
has changed a original dvopéas into aöırlas, since he always avoids the 
use of dvopia,”’s 

Finally, we must consider the suggestions made by Kóster and his 
student, Bellinzoni, that there is a relationship between the harmoni- 
zation found in Justin and in 2 Clement. Bellinzoni, for example, 
asserts that a "comparison of this harmonization of Matthew and 
Luke [Mt. 7:22,23//Lk. 13:26,27] in the patristic quotations with 
the analysis of Apol. 16:11 and Dial, 76:5 leaves little doubt that 
Justin used a harmony of Mt. 7:22f. and Lk. 13:26f. and that this 
harmony was known to other fathers in substantially the same form 
as that used by Justin. Further, the witness of 2 Clement here proves 
the existence of this harmonization of Matthew and Luke previous 
to Justin."4 It is difficult to see any significant relationship between 
2 Clement and Justin. To draw upon 2 Clement in support of Justin’s 
use of a harmonized text at this point is unjustified and 2 Clement 
cannot carry the burden of proof. 





1 W. D. Davies, The Setting of the Sermon on the Mount (Cambridge, 1964), esp. pp. 
191ff; cf. also В. Hummel, Die Auseinaudersetzung zwischen Kirche und Judentum im 
Matthausevangelium (München, 1963). 

2 Strack-Billerbeck, I, p. 469. 

3 Bultmann, Synoptic Tradition, p. 116, n. 3. 

4 А. J. Ballinzoni, The Sayings of Jesus in the Writings of Justin Martyr (Leiden, 
1967), р. 25. Köster, Synoptische Tradition, p. 92, proceeds in the same fashion, although 
somewhat more cautiously than Bollinzoni. “Irgendwelche Beziehangen zwischen dem 
harmonisierten Zitat 2. Clem. 4...zu der Harmonie Justins sind sicher vorhanden; nur 
muss eben fraglich bleiben, ob ев sich dabei um gemcinsame Benutzung derselben 
Evangelienharmonie handelt oder um Beeinflussung dieser Harmonie Justins durch 
‘eingebiirgorte’ harmonistisehe Zitate, die auch 2. Clem. geläufig waren,” 
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Our investigation of 2 Clem. 4:2-5 reaches a conclusion similar to 
that of Schneemelcher after his discussion of 2 Clem. 4:5. “Reminis- 
cences of Lk. 13:27 and Mt. 7:23 ean in any case be found only in 
single words, the altered form of these passages in Justin, Apol. 
16:11 and Dial. 76:5 cannot be drawn upon in explanation, Here 
extra-canonical tradition must indeed be assumed, but the source 
must have been very similar to the Synoptic tradition.” We have 
gone a step further by suggesting that this source was not only similar 
to the synoptic tradition, but possibly the same source from which 
Matthew and Luke drew their material. 


2 Clem. 5:2-4 
{See table on p. 69) 


A comparison of this text with that of the synopties leads to two 
possibilities: 1) that 2 Clement is dependent upon the synoptics and 
that he inserted verse three from another source, or; 2) that 2 Clement 
draws upon a source which is similar to the synoptic source, but inde- 
pendent of it. The second alternative is to be preferred. The dialogue 
between Peter and Jesus docs not appear to be an afterthought which 
the author of 2 Clement himself inserted or created ; rather it appears 
to fit into the context smoothly and, in all likelihood, was already 
in that form prior to 2 Clement. Also in favor of this latter alternative 
is the fact that 2 Clement reads ais dpvia and Luke ds dpvas. 2 
Clement is hardly dependent on Luke at this point since Luke’s dpras 
is the accusative plural of арфи, dpyds, 6, while 2 Clement’s ара 
is the accusative plural of apviov, ov, тб, which is the diminutive 
of арту. This points to a tradition other than that of Luke, and of 
course, different from Matthew who reads mpóflara. 

Verse 3 is without parallel. Could it be that we are dealing with 
a source prior to the synoptics (such as Q) which has preserved an 
authentic Jesus logion ? Such a position would be difficult to maintain 
and Jeremias? is probably correct in seeing this logion as a later 
creation of the tradition. Is verse 4 dependent on Matthew or Luke ? 
Both 2 Clement and Matthew read un doßeiode against Luke's 


1 New Testament Apocrypha I, pp. 171-72. 

2 J, Jeremias, Unbekannte Jesusworte (Gütersloh, 1963), p. 42. 

з See E. P. Sanders, Tendencies, pp. 259ff.; Н. Köster, Syneptiache Überlieferung, 
p. 98. 
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и фоВ8ўтє. Does this indicate dependence on Matthew? Probably 
not. In view of the fact that just prior to this in the same verse, 2 
Clement has used the present imperative middle (M?) doßelodwcar), 
it is rather logical that in the second half of the verse he would continue 
with the present imperative middle (шӯ фоб'єтобє). Although 2 Clement 
uses duvapévous (Mt. Gvuvap.évev) and moreiv (Lk. тойсан) 16 is really 
difficult to speak of harmonization on the basis of such limited evidence, 
Does тд umodaveiv buds Exovra eEovatav indicate a dependence 
on Luke’s тб droxreiva: Єуоута Єбоусіау? It is possible, but not 
probable, insofar as both use different verbs. Yuxjs kai odparos 
might be influenced by Matthew — dvy?v ка oôpa — although one 
should keep in mind that 2 Clement uses dry: and одра together 
in other contexts (12:3,4 — тту puyyy Adyeı тд dow, тд B6 ëw то 
сдра Adyeı). It appears that this analysis, together with the expansion 
in verse 3 so typical of the apocryphal gospels, lead to the conclusion 
that this quotation, in the form of a “Schulgesprach,” is here dependent 
upon a non-canonical source which is perhaps closer to Luke than to 
Matthew. 

Referring to our passage, Bellinzoni makes the following statement: 
“Tt is, therefore, quite possible that Justin and 2 Clement are here 
based on the same harmony of Matthew and Luke.’ It is difficult 
to agree with this conclusion. First, as we have tried to show, it is 
very doubtful that our quotation shows any significant harmonization 
of Matthew and Luke. Secondly, a similar comparison between Justin 
and 2 Clement shows the unlikeliness of their dependence on the 
same harmony of Matthew and Luke. Some of the differences be- 
tween 2 Clement and Justin, Apol. 19,7 are: 


2 Clement Justin 
dmokrévvovras dvatpodvras 
dofleiote фоф'ївитє de 
€xovra éfovatav Suvdpevoy 
eis уєєууау Tupos eis yéevvav 


While ne one will deny certain resemblances between the text of 2 
Clement and Justin, the obvious differences, as well as the places 
where Justin and Luke agree against 2 Clement, make it unlikely 


1 Bellinzoni, Sayings of Jesus, р. 111. 
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that Justin and 2 Clement are drawing from the same harmonized 
text. The possibility that Justin may have used a harmonized text 
does not permit us to take this one step back to 2 Clement, as Bellinzoni 
does when he writes that “the parallel material in 2 Clement.. indicates 
rather that this harmony was not composed by Justin but that it was 
in use before Justin composed his Apology.”! That 2 Clement and 
other early second century texts show possible signs of harmonization 
here and there 1s clear, But that they develop this to the extent and 
degree to which Justin does is not supported by the evidence, at 
least insofar as 2 Clement is concerned. 


2 Clem. 6:1 
( Adyeı 8 б корі) Oddels olkérgs бфуатає Svat коріо OovAeav. 


This quotation is found in identical form in Lk. 16:3 and in the 
Gospel of Thomas 1:47: мн бом‘ NTE€OY2M22AA має AOEIC 
cnay. Mt. 6:24 lacks oirerns. 

Whether 2 Clement is here dependent upon Luke or à source which 
is related to the Gospel of Thomas is difficult to judge, especially 
since there is а distinct difference of opinion concerning which sources 
the latter employed.? 

The context in 2 Clement is clearly “gnosticizing” as is evident 
from verse 3: &orıv 06 обтоѕ 6 alàw xai 6 uéAAov. біо Фудрої. These 
same tendencies are apparent in the Gospel of Thomas and in the 
Valentinian use of Luke. It is impossible to know which of these tra- 
ditions 2 Clement used. 





1 Ibid, р. 110. We agree with Köster, Synoptische Überlieferung, p. 97, when he 
says in reference to our quotation; “... so dürfte sich das Gewicht doch zuungunsten 
einer von 2. Clem. und Just. gemeinsam benutzten Kvangelienharmonie verlagern.” 

2 The question ая to the dependence of the Gospel of Thomas on the synoptica is 
at present still a disputed point. Puech (in Hennecke-Schneemelcher- Wilson, 1, p. 294), 
commenting on the work of Є. Н. ILunziger (in Judentum, Urchristentum, Kirche 
[Berlin, 1964], ed. W. Ettester, рр. 209ff.) states the case for independence in a fair manner: 
"C. H. Hunziger however justly observes that the fact that our present document is a 
Gnostic work does not preclude the possibility that the author may have made use of 
genuine early tradition; the вітискато of the gospel, the variation in the order of the sayings 
compared with the Synoptics, and the fact that sayings separate in our Gospels are here 
regrouped, all suggest an independent tradition. Moreover some sayings are apparently 
more primitive, and elements recognized as secondary by Synoptic criticism are here 
missing." 
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2 Clem. 8:5 


Lk. 16:10 2 Clem. 8:5 Irenaeus, Adv. Hilary, Epist. 
Haer, 2.34.3 sew libellus 1 


Adyeı yap б xupios Et ideo dominus 
ev rà) edayyelin" || dicebat 
ingratis existen- 
tibus in eum: 


Ei тд ракрду Si in modico Si in modico 
оўк ernphoare, fideles non fuistis, fideles non fuistis, 
TÓ uéya quod magnumest, quod maius est, 
Tis bpiv Swoes; quis dabit vobis? quis dabit vobis? 
Ò mares ... б MOTOS 
Є» EAaxiorw ev eAuxiorw 
Kal бу тоДАФ Kal ev тоААФ 
титтбе батіу, тіатде ёатір. 


4 » > + 
xai 6 èv éayíoro 
x хо з 
dörkos каї ev Toà- 

^Y LÁ з 
АФ adios Єатіу. 


This quotation in 2 Clement is introduced with £v тф edayyediw. 
This is noteworthy since the first half of this verse has no parallel 
in the synoptic gospels. 2 Clement is here using the term edayyeAor 
to mean the oral message of salvation, rather than as a designation for 
a written book.! 

A part of the quotation coincides with Luke. Is there here a depen- 
dence on Luke or did our author receive this from the “freie Über- 
lieferung ?” The latter is the more probable. Supporting this would be 
the fact that the parable of the dishonest steward in Luke ends in verse 
9, and verses 11-12 are an interpretation of it.” If Jülicher is correct 
in his suggestion that in verse 10 we are dealing with a common 
maxim, then it is quite likely that 2 Clement could have received this 
independently of Luke. 

The first part of our quotation has parallels in Irenaeus and Hilary. 
The fact that Irenaeus and Hilary read fideles non fuistis for 2 Clement’s 


E Schneemelcher, New Testament Apocrypha, I, р. 172, adda to our verse: "... the 
expression ‘gospel’ is used as а comprehensive term for the whole Christian message 
of salvation: there is only one gospel, although different gospels are used.” 

2 So Bultmann, Synoptic Tradition, р. 90, and Jiilicher, Dre Gleichnisreden Jesu, 
II (Darmstadt, 1963}, р. 508. 
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ovk Єтпрісатє can be easily explained. rnpeiv is а common term 
in 2 Clement (6:9; 7:6; 8:4; 8:6; 14:3). It appears directly before 
(8:4) the verse under consideration and directly after (8:6). Therefore 
the author of 2 Clement most likely altered his source for theological 
reasons and Irenaeus and Hilary preserved the original, That we are 
here dealing with a non-canonical source is substantiated by the im- 
portant suggestion of Bartlett that Irenaeus does not usually use 
dicebat for the citation of a defimte gospel text, but that this usage 
generally points to "some logion handed down."* From this discussion, 
the most likely conclusion that can be reached is that 2 Clem. 8:5 is 
dependent on а non-synoptic source. What this source is cannot be 
determined, but it does seem to have certain points of contact with 
Luke. 


2 Clem. 9:11 
{Seo table on p. 74} 


It appears that we are here dealing with a combination from Matthew 
and Luke. In agreement with Luke are ddeAdot pov ofroi elow ої 
aoiofvres (in a somewhat different order); with Matthew rò dena 
тоб marpos. It is unlikely that the author of 2 Clement was himself 
responsible for this conflation in view of the fact that both the Gospel 
of the Ebionites as cited in Epiph. Heer. 30.14.5, and the Gospel of 
Thomas (both early second century) have almost the identical quota- 
tions. Most likely, all three were dependent upon a non-canonical 
source, which had possibly already conflated these sayings of Matthew 
and Luke.? 


2 Clem. 12:2,6 


2 Clem. 12:2,6 Gospel of the Egyptians 
2) ёпєроттдєіѕ yàp адтӧѕ muvBavouerns 

б kóptos пд Twos, тії Zoos, 

TOTE Heer more yvwobýoerat 


{continued on p. 75) 


і The New Testament in the Apostolic Fathers, р. 133. 

2 We would agree with Köster, Synoptische Überlieferung, р. 79, when he states in 
reference to our verse: “Ез wird noch zu erwägen sein, ob nicht auch eine auf Mt. und 
Luk. basierende Herrenwortsammlung von 2. Clem. benutzt sein kann, deren Formulier- 
ungen auch auf das NE von Einfluss gewesen sind." Also, W. Schrage, Das Verhältnis 
des Thomas-Evangeliums zur Synoptischen Tradition (Berlin, 1964), р. 187. 
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з е , \ ven 
абтоё ý Вас:Аєіа, тд, тєрї Фу трєто, 
м е , 
einen: ёф 6 KUpios: 
У \ ^ > 7 
Отау тб ris аїдуфиїє 
evOupa паттратутє 


v м у «v Га 
Отау éoras Kal бтар убуттоц 
ra dvo £y, Tà до бу 

x 1 v € \ 
Kal To ew ws TO €aw, 
Kal TO dpacv Kai тд apoey 

\ ям ГД \ ~ », 

pera THs ÜnAetas, pera Tis Ömdeias 

м м м ^ LÀ М зе ^ 
отдє йроєу обтє Ügàv. oir« ápoev obre біду. 


6) табта бду поїюфутшу, 
фарсі, cdevoerat 
ў Васідєїа тоб патрбѕ pov. 


Gospel of Thomas 23 


ZOTAN ETETNWAP TICNAY OYA ayw є 
TETNYAP ПСА N2OYN NOE MTICA NBOA 
AYW ПСА NBOA NO€ MIICA N2OYN Ayo пса 
THe NOG MICA MITITN ayw WINA єтє 
TNAEIPE мфо?оүт MN TC2IME MITIOYA 
OYWT A€KAAC мєфооүт P 200YT: NTE 
TC21M€ P C2IME 


Translation: 


(They said to him: If we are little ones, will we enter into the king- 
dom ? Jesus said to them:) When you make the two one, and make the 
inside like the outside, and the outside like the inside, and the upper 
side like the under side and (in such a way) that you make the man 
(with) the woman a single one, in order that the man is not the man 
and the women is not the woman... 


We can observe here how close 2 Clement parallels the Gospel of 
Thomas and, to a lesser extent, the Gospel of the Egyptians as cited 
in Clem. Alex. Strom. 3.13.92. In fact, the whole context of the Gospel 
of Thomas 23 is a discussion concerning the kingdom which is precisely 
the point of 2 Clement's discussion, In the Gospel of Thomas the dis- 
ciples ask Jesus: “If we are little ones, will we enter into the kingdom ? 
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Jesus said to them....” Then follows our quotation. The context in 
the Gospel of the Egyptians is different. It is essentially concerned 
with the institution of the different sexes — not the kingdom — and 
the introductory question is also different: “When Salome asked when 
what she had inquired about would be known, the Lord said,...” 

Everything which the quotation in 2 Clement includes can be found 
in the Gospel of Thomas, although the Gospel of Thomas version is 
more extensive. Where 2 Clement has “the outside like the inside,” 
the Gospel of Thomas reads “the inside like the outside, and the outside 
like the inside, and the upper side like the under side..." After our 
quotation ends, the Gospel of Thomas continues: “When you make 
eyes in place of an eye, and a hand in place of a hand, and a foot in 
place of a foot, an image in place of an image....”” Then 2 Clement and 
the Gospel of Thomas conclude in a similar fashion: “Then you will 
go into (the kingdom).” 

Is our quotation dependent on the Gospel of Thomas? This is cer- 
tainly possible in view of the close parallels we have already observed. 
However, it is more likely that the Gospel of Thomas represents а 
somewhat later and more developed form of a common source. This 
appears the more probable especially since we must seriously reckon 
with the possibility that the Gospel of Thomas preserves а tradition 
independent of the Gospels,! and as Cullmann? and В. MeL. Wilsons 
have shown, the tradition behind the Gospel of Thomas went through 
a complex process of development. It is likely that 2 Clement had 
access to this source at a stage prior to that of the presently known 
(Coptic) Gospel of Thomas. 

We must now consider the parallel with the Gospel of the Egyptians. 
A comparison of all three sources {2 Clement, Gospel of Thomas and 
Gospel of Egyptians) indicates that the Gospel of the Egyptians re- 
presents the latest stage in the development and that 2 Clement is 
not dependent on it. The following considerations are important for 
this observation: 


(1) As we have already pointed out, the context of 2 Clement and the 
Gospel of the Egyptians is quite different. That the Gospel of the 
Egyptians is not concerned with “the kingdom” is apparent from its 


1 See footnote 2 on р. 71. 
2 ТАУ 85 (1960) cols. 321 ff. 
3 Studies in the Gospel of T’hamas (London, 1960). 


QUOTATIONS FROM AUTHORITATIVE SOURCES TT 


omission of 7 Baawera at the beginning and the phrase dXedgera: 
ý Baorkeia which both 2 Clement and the Gospel of Thomas have. 


(2) In 2 Clement we read: ёпероттдєі yàp abrös 0 kúpios Und 
twos. In the Gospel of the Egyptians it is Salome who raises the ques- 
tion. It seems easiest to assume that 2 Clement is earlier since it is 
difficult to see why the name would have been omitted, in addition to 
the fact that traditions generally tend to add specific names, not to 
omit them.! 


(3) "Отау тд тӯ alaydvns Фибица....? More likely than 2 Clem- 
ent’s omission of this from his source is the suggestion that this 
phrase was added by the Gospel of the Egyptians at a more encratitic 
stage in the development of the saying. 


(4) Where did 2 Clement obtain the phrase тд Єва as тб fow, 
if the Gospel of the Egyptians was his source? That 2 Clement added 
this to his source 15 difficult to hold in view of his somewhat forced 
exegesis of this in 12:4. Had this phrase contributed to the making 
of an important and central point, one could understand 2 Clemeut 
adding this to his source; but this is not the case. It is casier to assume 
that the Gospel of the Egyptians omitted this phrase since it did 
not substantially contribute to its encratitic tendency, 1.е., ib was 
not radical enough for its purposes. 


There is little reason, therefore, to believe that 2 Clement is depen- 
dent on the Gospel of the Egyptians. With this conclusion must end 
speculation that the remainder of 2 Clement’s quotations are derived 
from the Gospel of the Egyptians, a deduction often made on the basis 
of this verse. This conclusion also considerably weakens the hypothesis 
that 2 Clement was written in Alexandria, a view largely based on 
2 Clement’s alleged use of the Gospel of the Egyptians. As we have 
seen, the verse quoted by 2 Clement stands close to the Gospel of 
Thomas, although the dependence is probably not on the Gospel of 
Thomas itself, but rather on their common source. 


1 E. P. Sanders, Tendencies, рр. 14466. 
2 Bauer, Arndt, Gingrich, A Greek-English Lexicon of the New Testament (Chicago, 
1963), р. 263, translate this as a “garment worn for modesty's sake.” 
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2 Clem. 13:4 

2 Clem. 13:4 Lk. 6:32,27 Mt. 5:46,44 
Où yápis dulv, ei 32) xai ei 46) ёду yap 
dyamäre Tous буалёте Tos ayannayre TODS 
ayara@vras бибз, dyamóvras bas, дуапідутає Ópás, 
САЛА уар фрі», тоф dulv xapıs Twa piobov 

Eoriv, Kal yap ктА. €yere; ойу каї... 
ei ауатӣтє TOUS 27) dyanGre rods | 44) dyamüre rods 
€xOpovs Kat €xOpods идо, Єувродя биду 

коАдф$ sro.etre 
rods mooövras Tots шоодо 
Spas’ duds, каї тпросєйуєсбє dep 


тфу Stwxdvtwy ®Ң@$` 


We find here а certain resemblance to Luke. That 2 Clement is 
dependent on Luke appears unlikely for a number of reasons, Those 
sections of Luke which correspond to 2 Clement are separated by four 
verses and then in reverse order. We find in 2 Clement both a variation 
in the order and a regrouping -- characteristics which, for example, 
mark the sayings source behind the Gospel ef Thomas. Furthermore, 
there are differences in the text between Luke and 2 Clement. 2 Clem- 
ent’s od xapıs duly is missing in Lk 6:32a. For 2 Clement’s dAAa 
xapıs tuiv, Lk 6:32 has moia бшу xapıs ёотіу. We also note that 
this verse in Luke (and Mt. 5:46) is in the form of a question; in 
2 Clement it is not. Furthermore, the xaAds wovetre of Lk. 6:27 has no 
equivalent in Clement. Certainly it is possible that 2 Clement made some 
alterations for theological reasons. But surely one cannot convinc- 
ingly explain all the differences on this basis1 Most likely 2 Clem- 
ent had access to a non-canonical source and is quoting from this;? 
again one observes a certain similarity between this non-canonical 
source and Luke.? 


1 Against Köster, Synoptische Überlieferung, pp. "Off. 

3 The conclusion of the Oxford Committee, p. 132, is very probable: “No sure argu- 
ment for the use of Luko can be based on this passage.... Possibly, however, 2 Clement 
quotes the whole saying as known to him in an apocryphal Gospel.” 

8 One should consult the suggestive chapter "Luksn Material in the Gospel of 
Thomas” in The Theology of the Gospel of Thomas (London, 1981) by Bertil Gärtner. 
Gärtner mako this interesting obsorvation on p. 67: ‘‘Sevoral othor sayings show this 
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Summary 


1. With reasonable certainty it ean be asserted that in seven out of 
nine quotations from the gospel tradition, 2 Clement is dependent on a 
source other than the synoptic gospels. This might also be the case 
with the other two quotations (2:4; 6:1), but one must leave open the 
possibility that they ara dependent on Mark and Luke, respectively. 

In five of the quotations which are based upon independent tradi- 
tion, we note that this non-canonical, probably oral, source is very 
close to either the Gospel of Thomas (2 Clem. 12:2) or the Gospel of 
Luke (2 Clem. 5:2-4; 8:5; 13:4). In another quotation (6:1) we are uncer- 
tain as to whether the affinity is with Luke or Thomas, This affinity 
of 2 Clement with Luke and Thomas, or sources standing bebind them, 
is significant if one keeps in mind Thomas’ “marked preference for 
Luke in certain details." A further explanation of these similarities 
must await further mvestigation. 

2. On the basis of our disenssion of 2 Clem. 2:4, it is unlikely that 
ý ypady introduces a quotation from a synoptic gospel. In addition 
to our previous comments, it may be added that the large majority, if 
not all, of 2 Clement’s citations of early Christian tradition are taken 
from pre- or non-canonical materials. This would seem to strengthen 
our earlier suggestion. It should also not be overlooked that 2 Clement 
uses ypady іп a very loose, non-exact sense. At a number of points, 
урафі), when referring to Old Testament texts, does not refer to an 
exact written text as we now find it in our Greek manuscripts. This 
last point is substantiated in 2 Clem. 6:8 where we read: Adyeı 82 «ai 
й ypaé ev và “TelexujA. However, what follows is not, in large 
part, from the canonical Ezekiel. From 2 Clement’s usage of introduc- 
tory formulas for the Old Testament, we see that there are three 
essential terms by which he tries to stress the authority of the Jewish 
Seriptures, 7 урафії, б к0ріоѕ, and б @eds, with ypady being the 
most significant; when he draws from the early Christian tradition it 
is without question ó «pros who gives it authority. 

We would suggest that 2 Clement represents a stage somewhere 
between Paul and Justin in the developing trajectory of a New Testa- 


marked preference for Luke in certain details, and this raises the question as to whether 
there is any special reason for this. It is conceivable, for instance, that the Gospel of 
Thomas and Luke may have made use of a common source unknown to Matthew and 
Mark.” 

1 Ibid., p. 67. 


80 QUOTATIONS FROM AUTHORITATIVE SOURCES 


ment canon and, if our suggestions concerning 7) урафт are correct, 
closer to Paul than to Justin. That the scripture of the primitive 
chureh was the Old Testament is clear: In Paul, however, there 
appears alongside this norm, а new and superior norm, that of the 
earthly and risen «pios. We need only examine 1 Th. 4:15; 1 Cor, 
9:9,13,14 and other passages to observe that for Paul a saying of the 
Lord answers а question of concern as &uthoritatively аз а quotation 
from the Old Testament. That these Aóyo: тоб xupiov ‘Iyoo take 
on increased importance in early Christianity is clear from 1 Clem. 
13:14f.; 46:2ff., Tff. ; 2 Pet. 3:2; Ignatius, Smyr. 7:2, as well as some 
of the other sources discussed previously.? Most likely the author of 
2 Clement had access to such a “Herrenwortsammlung” and the saying 
found in 2 Clem. 2:4, which he introduces as ypady, probably stems 
from such a collection. We see here a very early stage in which the 
Adyot тоб kvpíov Iyoo have become just as important as the Old 
Testament. Therefore, one is not justified in claiming that in 2 Clem. 
2:4 a written synoptic gospel is placed on a par with the Old Testament. 
At no other point does the author of 2 Clement indicate that he is 
aware of the existence of a new written norm. That a reference to the 
words of the Lord as урафі) is not customary during the period in 
which 2 Clement writes can be seen from the fact that he only uses the 


1 Are we justified in our assumption that the Old Testament was of basic significance 
to the early church? Walter Bauer in his article “Der Wortgottesdienst der ältesten 
Christen" in Aufsdtse und Kleine Schriften (Tübingen, 1967), pp. 155ff., denies this 
significance. "Es ist also mutmasslich nichts mit der gewohnheitsmassigen Vorlesung 
aus dem Alten Testament in den heidenchristlichen Gemeinden der apostolischen Zeit?’ 
(pp. 193-94). Bauer's support for his interpretation is not at all convincing, nor is his 
reply to the valid oriticism that it would be difficult to imagine Pauls activity if his 
readers and hearers had no intimate knowledge of the Old Testament. Hans von Campen- 
hausen has effectively refuted this position represented by Bauer in his article “Паз 
Alte Testament als Bibel der Kirche” in Aus der Frühzeit des Christentums (Tübingen, 
1963). Speaking of the early church he states: **... das Alte Testament ist ihre früheste 
völlig ausgeprägte ‘Norm’ " (р. 155). And further, “Auch die heidenchristliche Kirche 
kaunte zunächst keinen Christusglauben, der sich nicht auf das Alte Testament bezogen 
hätte; der Glaube an Christus schloss die Anerkennung der biblischen Autorität von 
Anfang an mit ein, wenn er ihr—bei den jüdischen Proselyten—nicht gar vorangegangen 
war. Das Alte Testament als heiliges und christliches Buch der Kirche ist somit eine 
ursprüngliche, geschichtliche Gegebenheit und stellt bis gegen Mitte des 2, Jahrhunderts 
für sie als solches kaum ein Problem und jedenfalls keine Last dar” (pp. 159-60). von 
Campenhausen’s observations are so carefully grounded in the early Christian texts, 
that his conclusions are well-nigh indisputable. 

2 Seo our discussion on pp. 56ff. 
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term once, and then immediately after an Old Testament text; this 
location probably explains the reason for the use of the term урафі). 
This should not obscure the fact, however, that 2 Clement did use 
ураф for a word of the Lord. The very fact that he did signifies а new 
stage in the trajectory which eventually results in a Christian canon, 
although, we would hold, a development considerably before Justin. 

This may be an appropriate point to discuss Köster’s suggestion that 
the predominance of Аєує: over єїтєў as an introductory formula 
substantiates the thesis “dass die synoptischen Zitate des 2. Clem. aus 
einer schriftlichen Quelle stammen... Kóster's point is that if one 
is consciously quoting the historical Jesus от the historical Moses it 
would be natural to introduce a statement of one or the other by єлєў. 
However, as their words became part of an authoritative, written docu- 
ment, which is considered a present reality, then there is a shift to 
Aéyer.2 What makes it difficult to accept Köster’s suggestion is the 
use of єїтєу in 2 Clem. 4:5; 9:11 and 17:4. In the first two cases, Köster 
himself admits the possibilty that they are dependent on a written 
source. If this is true, the validity of his criteria for distinguishing 
between the use of єйтєи and Adyeı becomes less compelling. We 
would hold that there is no fundamental distinction in 2 Clement’s 
use of Aéye« and erev and that these introductory formulas do not, 
in and of themselves, offer satisfactory criteria for distinguishing 
whether or not 2 Clement is dependent upon an oral, non-canonical 
source or a written synoptic souroe.4 


1 Köster, Synoptische Überlieferung, р. 66; see also р. 65. 

2 “Herenworte werden bei ihm nieht mehr in dem Bewusstsein zitiert, dass damals 
der Herr so sprach, wofür єйтєр stehen müsste, sondern sie stammen aus einer Schrift, 
aus der der Herr in seinen Worten gegenwärtig spricht; deshalb gebraucht 2. Clem, 
wio bei der Zitation der Schrift des AT das präsentische Аує.° Ibid., р. 65. It might be 
added that in his reference to 2 Clement's introductions to the Old Testament, Köster 
does not present the full evidence. ‘Lhe introductory formula to 2 Clem. 17:4 clearly uses 
elev: elvev yop 0 кброг. 

3 Ibid., p. 84; pp. ТӨ, 

4 Both in 2 Clement and in other early Christian literature Aéyec and єїлєў can refer 
to a specific written quotation. It is not limited to Adyeı as Köster attempts to suggest. 
In Barn. 5:5 а specific quotation from Gen. 1:26 is introduced with efmev 0 065; in 
Вага. 6:12 a specific quotation from Gen. 1:28 is introduced with einer xifpios. In Barn. 
10:1 а quotation from Moses in introduced with Мобоӯѕ «fre» and in 10:11 with пли 
Aéyer Moiicfs. In 1 Clem. 10:4 a quotation from Gen. 13:14-16 is introduced by eines атф 
$ дєбє. In 1 Clem. 13:2 а quotation showing signs of amalgamation of severa] synoptic verses 
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3. While we have observed slight indications for a harmonization of 
synoptic sources in опеї or possibly two quotations, we find no 
evidence for the assertion that Justin and 2 Clement are dependent 
upon the same gospel harmony. 


3. LITERARY AFFINITIES AND ALLUSIONS 


This section will deal with traditional materials not prefaced hy 
introductory formulas, but bearing some recognizable relationship 
to a known source. It is not the intention of this section to deal with 
literary allusions based primarily upon accidental verbal similarities, 
although such materials will be touched upon in a variety of different 
contexts in chapter three. The following texts will be examined: 2 Clem. 
2:1; 6:2,9; 7:1-6; 8:2; 10:2; 11:7 (and 14:5); 13:2b; 14:1,2; 15:1 (and 
19:1); 16:3,4; 17:5,7. Such an analysis should provide another indication 
as to the streams of tradition which influenced 2 Clement as well 
as reducing the number of possibly distracting technical discussions 
in chapter three. 


2 Clem. 2:1 


з , ^ € PENA tn \ М t з 297 
Кіфра»вять, стєра ? OU Тіктоуса, рӯёоу ка Bénaov оюк Фдіоиса, 
T N N 7 д o£ ^ ^ ^ H t \ м 
OTL педла та тєкуа TNS єртиої бом N TNS EXOVENS TOV dvÓpa . 


The text of 2 Clem. 2:1 1s identieal with that of the old Greek of 
Is. 54:1 and Gal. 4:27. It is also found in Justin, Apol. 53; however 
this context is very different from that of 2 Clement. There is а reflec- 
tion of our text in the Gospel of Philip 107:31-36. It is interesting to 
note that early Christianity employs Is. 54:1 hberally in discussions 
concerning a pre-existent church. This is reflected in Gal. 4:27, 2 Clem. 


is introduced by otrws удр єїлєу. The distinctions drawn by Köster between Aéye and 
elmev in 2 Clement are not convincing, especially since he leaves himself open to alter- 
natives in reference to 1 Clem. 13:2; “Vielleicht schöpft der Verfasser aus irgendeiner 
schriftlichen Herrenwortssmmlung .... Vielleicht handelt es sich auch um die Wieder- 
gabe eines mündlichen, aber fest. formulierten lokalen Katechismus” (p. 18), We might 
also point to Polycarp, Phil. 7:2 where a specifie quotation from Mk. 14:38 // Mt. 26:41 
is introduced by «rey б кро. This brief survey shows that neither the evidence from 
2 Clement nor that of other sources contemporary with it warrants the view that 
2 Clement is using єйтеу or Аёує› for different purposes. Rather, they appear to be used 
synonymoualy. 

1 2 Clem. 9:11. 

2 2 Clem. 5:2-4. 
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2:1 and the Gospel of Philip 107:31-36. A more precise interrelationship 
between these texts will be considered in the next chapter.! 

Why is there no introductory formula to this verse which ultimately 
stems from the Greek of Is. 54:1? There are two possibilities: either 
it belongs to the conclusion of the preceding hymnic confession? or it 
was well known to the hearers and was thus purposely selected by the 
author to interpret and enlarge upon the confession. The latter is the 
more likely for it is one of the very few quotations which 2 Clement 
interprets in a systematic way. 


2 Clem. 6:2 
2 Clem. 6:2 Mt. 16:26 Mk. 8:36 Lk. 9:25 
a) ri yàp ті yàp ті yàp ті yàp 
то дфедоб, wperdnOjoerat pede? офеАє тає 
b) €av Tis TOV avOpumos, eav дувратоу дудротос 

тбу кєрӧўосл тд» kepönoas тду 
кбсцоу бЛом Koopov GAov кбошоу бАор кдарно» бЛар 
кербіст, кербтієт, 
c) rv 86 dox? rip 86 poy aù- каї бтриодбуал | éavróv Se dmoAé- 
Ugo fj; тоб (ликів; тїр фоуТу айтоў; cas 79 inui; 


Part (a) of 2 Clem. 6:2 ia unique, while parts (b) and (о) agree with 
Matthew, except that 2 Clement adds zis in part (b) to compensate 
for the omission of дубрамтоє in part (а), and omits адтоб in part (e). 
One cannot with certainty assert а dependence on Matthew although 
that is possible. In 2 Clement this verse is placed in a dualistic context 
where “this world" and “the coming world" are set in opposition. 


2 Clem. 6:9 


“If even such upright men as these cannot save their children by 
their uprightness, what assurance have we that we shall enter God's 
Kingdom if we fail to keep our baptism pure [cf. 8:6] and undefiled ? 
Or who will plead for us if we are not found to have holy and upright 
deeds ?" One should note the overall similarity with 4 Ezra 7:102-106: 


і See рр. 108-109 and 192-200 below. 
2 So Daniel Völter, Die älteste Predigt aus Rom (Leiden, 1908), р. Il. 
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“Ата I answered and said: If I have found favour in thy sight, show me, thy servant, 
this also: whether in the Day of Judgement the righteous shail be able to intercede 
for the ungodly, or to intreat the Most High in their behalf: fathers for sons, sons for 
parents, brothers for brothers, kinsfolk for their nearest, friends for their dearest. 
And he answered me and said: Since thou hast found favour in my sight, I will 
show this also unto thee. The Day of Judgement is decisive, and displays unto 
all the seal of truth. Even as now a father may not send a son, or a son his father, or 
a master his slave, or a friend his dearest, that in his stead he may be ill, or sleep, 
or cat, or be healed; во shall none then pray for another on that Day, neither shall 
one lay а burden on anothor; for then cvery one shall bear his own righteousness 
or unrighteousness.” 


It might very well be that this material was familiar to our author. 
Perhaps it was the thought of baptism and its seal which led the 
author to this passage with its reference to “the seal of truth.” 


2 Clem. 7:1-6 


Is this section dependent upon 1 Cor. 9:24ff.? Probably not. The 
only common bond are the terms dywrilouat, arebuvos and $8aprós. 
But these are shared by the agon tradition. Further, as Pfitzner! 
has shown, 1 Cor. 9:24ff, has a direct reference to Paul's own apostolic 
ministry, and not simply to a generalized ascetic paraenesis. 2 Clement 
presents us with a fusion of motifs which are found, among other places, 
in 1 Cor. 9:24ff.; 2 Tim. 2:5 and Philo, Agr 120-121. As Pfitzner cor- 
rectly observes, the agon motif in 2 Clement “is portrayed in a style 
which is closer to that of the diatribe or Philo than to any passage 
in Paul's letters.’’2 


2 Clem. 8:2 


The illustration of the potter is a common one, being found in Wis. 
15:7; Is. 29:16; Is. 45:9; Eccl. 33:13, as well as in the rabbinic litera- 
ture.? Especially important are the references in Jer. 18:4-6 and Rom. 
9:19-21, which we will discuss momentarily. 

As observed in chapter one, 2 Clement 8 is carefully constructed 
and interpreted. The overall theme is “let us repent.” To this end, 
2 Clement uses the picture of a potter and a vessel. “If a potter makes 
a vessel and it gets out of shape or breaks in his hands, he molds it over 
again....” This is then interpreted: “Similarly, while we are in this 


1 Victor Pfitzner, Paul and the Agon Motif (Leiden, 1967), pp. 126ff. 
2 Ibid., p. 202; see also рр. 198ff. 
3 Strack-Billerbeck, HI, рр. 271ff. 
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world, let us too repent with our whole heart of the evil we have done 
in the flesh, so that we may be saved by the Lord while we have a 
chance to repent.” The second half of the illustration is this: “but 
if he (the potter) has once thrown it into the flames of the furnace, 
he can do nothing more with it." This, too, is applied very precisely 
for the sake of the readers: "For once we have departed this world 
we can no longer confess there or repent any more.” The primary point 
of the illustration is to remind the hearers that the time to repent is 
now, before it is too late, viz., before the day of judgment comes. 

Paul's use of this illustration in Rom. 9:19-21 serves a different pur- 
pose. For Paul, the relation of the potter to his clay is that of creator 
to creature. “But who are you, а man, to answer back to God ?” (Rom. 
9:20). In 2 Clement the relationship is not one of subjection, but rather 
of parallel action. Just as the potter has a chance to reform his clay 
before he puts it in the furnace, so man has a chance to repent before 
the last day arrives. Further, in 2 Clement the stress is on reshaping 
a single piece of clay, whereas in Romans Paul seems to be speaking of 
more than one piece of elay, although they come from the same lump, 
which are designed from the outset for different vessels. In view of 
this, it appears unlikely that 2 Clement was influenced by Paul’s 
illustration at this point. 

Most probable is the suggestion that 2 Clement had Jer. 18:4 in mind: 
"And the vessel he was making of clay was spoiled in the potter’s 
hand, and he reworked it into another vessel, as it seemed good to the 
potter to do.” It is this illustration which 2 Clement takes over, 
expands and applies. The point of Jeremiah’s illustration is identical 
with that of 2 Clement: after a piece of clay has been spoiled it is 
refashioned again. To this, 2 Clement adds an eschatological framework. 
Although the specific points of application differ, it is significant that 
the theme of repentance is also central in Jer. 18:5-12, especially in 
verse 11: “Return, every one from his evil way, and amend your ways 
and your doings.” 


2 Clem. 10:2 
біфбєтас Huds єірцит. 
The relation of this to бутоор єірциту kai добор aðrýv in the 


old Greek of Ps. 33:15 is far too vague to suggest that our author was 
citing this Psalm, even though Ps. 33:15 is referred to elsewhere in early 
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Christian literature.’ At the very most, one might be able to argue 
that we are dealing with a free adaptation of this psalm; it is more 
likely that these words reflect an early Christian tradition. That such a 
thought was common in primitive Christianity can be seen from Heb. 


12:14: Кіртути біифкетє HET пдутам. 


2 Clem. 11:7 (and 14:5) 


ds ots ойк ўкоџсєу о®де ódÜaAguós eldev, о?дё єтї карбіам avOpamov 
3$. 
арэ) (11:7). 


й hroluacev б kúpos Tots ékAekrots адтоб (14:5). 


Do we have in 2 Clem. 11:7 an allusion to the old Greek of Is. 64:3 
and 65:16-17? That is possible, but we would have to assume a Greek 
text which is no longer available to us, since the differences are substan- 
tial. 2 Clem. 11:7 and 14:5, when combined, stand close to the quotation 
found in 1 Cor. 2:9 and 1 Clem. 34:8. It is hkely that 2 Clement, 1 Cor. 
2:9 and I Clem. 34:8 are independently citing the same Greek version 
of the Old Testament. That 1 Clem. 34:8 stands closer to the original 
might be indicated by the use of rois іпорбувибіу (Is. 64:3: тос 
фторбувиси). Paul may have altered his text to rots ауатфои and 
2 Clement to rois éxAexrots. Origen? makes the suggestion that Paul 
is quoting from the apocryphal Apocalypse of Elijah. While this is an 
interesting possibility, Barrett correctly asserts that it “does not seem 
to be capable ої demonstration.”3 


2 Clem. 13:26 
Одесі ёг dv Pracdnpetrar тб Óvouá роо. 


Does this quotation simply consist of (1) Ода: &’ бу BAaodmpetra: 
тб буора роо or does it continue on with (2) év rin ВАасфтиєїтал; 
ёр ri pÀ то Duds å BosAonat to the end of verse 2? Funk-Bihlmeyer, 
Richardson, Goodspeed, Lightfoot, Graham all hold that the quotation 
contains only part (1), and that part (2) may be the work of the au- 


1 ij Pet. 3:11; 1 Clem. 22:5. 
2 In Matt, 27:9; seo Lightfoot, Apostolic Fathers, p. 108. 
3 C, K. Barrett, The First Epistle to the Corinthians (New York, 1968), p. 73. 
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thor! The contrary is held by Schubert, Knopf and van Unnik. 
van Unnik writes: "man (sol) wohl annehmen, dass das Zitat bis 
povoa: einschliesslich geht; anders ist der Dialog unbegreiflich.’’: 
We will attempt to show that the words in part (2) do indeed stem 
from the hand of the writer of 2 Clement. 

Two technical matters support the assertion that the quotation 
contains only part (1). Whenever our author wants to amplify, clarify 
or make more precise a staternent he has Just made, he will introduce 
в rhetorical question with the words ev rive. l'or example, in 2 Clement 
3 it is stated that one must confess Jesus Christ; verse 4 begins with 
ev тїї 8 адтбр cpodoyotuev, and is followed by the answer év ra 
тойу б Aéye ктА. In 2 Clement 9 the statement is made that 
no one should deny the fact that the body will be judged or will be 
raised, and verse 2 follows: yra@re- Фу rive dowOnre, Фу Tivi дгєрАєфатє 
ктА. This is exactly what we have in chapter 13. First, there are state- 
ments made about blaspheming the name; then follows the question: 
ev тйл BAaodnyetras. The answer follows the identical pattern of 
chapter 3: év тф un поїєїу úps à PovAopa. This suggests that part 
(2) is from the hand of our author and does not belong to the quotation. 
Further support for this assertion is the fact that Офе! д би ВАаафтраєї- 
тох ктА. appears in slightly varied form in other early Christian litera- 
ture. In none of them do we find part (2) or even the slightest suggestion 
of it. In Ignatius, Trallians 8:2 we simply find: Odal уар, 8! об Єті 
роладбтаті TO буора pov єтї тшо» Blaodnuelrau In Polycarp, Phi- 
lippians 10:3 we have: Vae autem, per quem nomen domini blasphematur. 
In Apost. Const. 1.10 we read: Ода) уар, фтісіу, ді об тд дуош pov 
ВЛасфтиєїта: ev rois єбєт. And finally in Apost. Const. ЦІ.5.6 
we have: Одаї бє, dnoiv, & об Ovoua pou BAaodnpeiras ёр rois 
&dveow. In light of this evidence it is likely that Єм rive ВАасфтраєїтах; 
бу тё ил) тову dyads а Вофлораї stems from the writer himself. 
The source of the first half is unknown: while it does share certain 





1 Funk-Bihlmeyer, Die apostolischen Väter (Tübingen, 1956), р. 77; Cyril Richardson, 
Early Christian Fathers (Philadelphia, 1953), р. 198; Edgar Goodspeed, The Apostolic 
Fathers (New York, 1950), р. 91; Lightfoot, Apostolic Fathers, pp. 241-42; Holt Graham 
in Grant and Graham, The Apostolic Fathers, 11 (New York, 1965), p. 124. 

з W, C. van Unnik, “Die Rücksicht auf die Reaktion der Nicht-Christen" in Juden- 
tum Urchristentum Kirche (Berlin, 1964), ed. W. Eltester, р. 224, n. 10; Н. von Schubert, 
“Der sog. zweite Clemensbrief, eine Gemeindepredigt" in Edgar Hennecke, Neutesta- 
mentliche Apokryphen (Tübingen, 1924), p. 593; В. Knopf, Die zwei Clemensbriefe 
(Tübingen, 1920), p. 172. 
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similarities with other early Christian writings,! it can most probably 
be argued that these writings are all freely adopting or reflecting the 
old Greek of Is. 52:5. 


2 Clem. 14:1 
трд дою ка geAMjvns ékriouévgs- 


Do we have here an explicit reference to the old Greek of Ps. 71:5: 
kai ovprapapevel TQ Мф Kat mpd Tis аєдцуте yeveds уєуєфу ? 
Possible dependence of 2 Clement on Ps. 71 is difficult to assess, 
especially since the combination of “sun and moon” was quite common 
in early Christianity. Yet a number of factors do suggest the possi- 
bility that Ps. 71 influenced the verse under consideration: 1) ярд тўс 
сєдтіитє may be reflected in 2 Clem. 14.1; 2) a part of Ps. 71:5 is 
employed by Justin, Dial. 64, in а way similar to that of 2 Clement, 
except that for Justin it refers to the pre-existence of Christ while 
for 2 Clement it refers to the pre-existence of the church. Justin is 
attempting to illustrate that this Psalm proves "that this (Christ) 
existed before the sun..." 2 Clement is attempting to prove the same 
point with reference to the church. 


2 Clem. 14:2 
єккдтоіа (ica cud ёст» Xpioroð: 


We seem to have here a clear reflection of the deutero-Pauline 
writings. Paul himself never says that 7) éexxAyjcia is the body of 
Christ. This is a "post-Paulme"* development which is found in 
Colossians and Ephesians. 2 Clem. 14:2 might well be a reflection of 
Col, 1:24 or Eph. 1:22-23.4 


2 Clem. 15:1 


ғ № + е x + > е 4 3 , 
Оўк olopa 66, дт. рикрдм aovuflovMay émovgadpmv тєрї Eykpareias, 
fjv тосо tis оф рєтауођоє, dÀÀà Kal éavróv сосе Kane тбу 


covpfovAcócarra. 





1 Rom. 2:24; 2 Pet. 2:2. 

2 1 Cor. 15:41; Barn. 15:5; 1 Clem. 25:4; Ign., Eph. 18:2. 

3 Certainly understood ag Pauline by the author of 2 Clement. 
4 Sco also Col. 1:18. 
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2 Clem. 19:1 


"More, adeAdor ка) абєдфої, wera tov Gedv ris dànleias dvaywooke 
и évrevíw eis TO mpoaéyew Tois yeypappévos, iva Kal Єаютойє 
састтє Kat Tov dvayır@akovra év буду 


Perhaps a passage such as the old Greek of Ezek. 3:16-21 provided 
a general background for these assertions in 2 Clement. Verse 21 
summarizes the intent of 2 Clement. The differences can be attributed 
to the fact that the Lord in Ezekiel is speaking to the prophet, while 
the author (the presbyter, 17:3) of 2 Clement is speaking about him- 
self — тд» ovuovAecavra or Tov dvayırWaorovra. From Justin, 
Dial. 82, we know that this pericope was known in the second century. 
Justin argues that the prophetic gifts of the Jews are transferred to 
the Christians. After quoting from Ezek. 3:17-19 he concludes with 
this note: “Апа on this account we are, through fear, very earnest in 
desiring to converse [with men] according to the Scriptures, but not 
from love of money, or of glory, or of pleasure.” 

Another passage which must be considered in this connection is 
1 Tim. 4:11-16. Verse 16 reads: éweye сєаютф kai тў didackarig: 
émipeve attots: тобто yap тойу кад ceauTdv owes Kal tots 
dxovovrds cov. The similarity between this and «at éavróv gwos 
карё tov avpfovAeócavra (15:1) and éavroùs odenre kal тду ара- 
yırmorovra év йрлу (19:1) is evident. Whether 2 Clement is directly 
influenced by 1 Timothy is, of course, difficult to say with certainty. 
2 Clement, a presbyter (17:3), is, however, aware of the general advice 
given by “Paul” to Timothy concerning this office as it appears in 
1 Tim. 4:13: &ws Єруораї mpóoeye ті) dvayvooe, ті) таракАлсе:, 
TH Sidacxadig. If we understand raparAnoıs as а word of exhortation 
or paraenetic preaching as in Acts 13:15, the relatian to 2 Clement is 
obvious. 2 Clement is in many ways а таракАтотс. That 2 Clement із 
trying to bring the correct Sagrada over against the karodsdaoradia 
mentioned in 10:5 is also evident (ef. 15:1; 17:3; 19:1). The least that 
can be said is that the author of 2 Clement understands his role in a 
manner similar to that outlined by “Раш” in 1 Timothy. 


2 Clem. 16:3 
A 


épyerat Yon ў) Пфрєра rs Kpicews ws KAiBavos Katdpevos 
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The old Greek of Mal. 3:19 reads: &ıorı {бой vuépa коріо» Єруєтаї 
xatopevy as kMfavos Kat Acer adrovs, ктА. This citation is 
sufficiently different so as to suggest that our author is not quoting 
precisely from any known version of Malachi. 


г П ^ > ^ 
TAKNTOVTAL TIVES там OUPAVWV 


In Is. 34:4 (MS В) we read: rarnoovraı mäoaı ai Suvdpes тфу 
одрамбу. Despite the fact that the rwes of Clement is well attested, 
Lightfoot changes rwes to дирашек on the basis of MS В of Isaiah. 
Lightfoot’s argument is based not on textual grounds, but rather on 
content. He argues: “Though the existing text might be explained 
with Harnack and Hilgenfeld by the common belief in several heavens 
(comp. e.g. Orig. с. Cels. 6:23), I can hardly think that our Clementine 
writer would have expressed himself in this way, even if he had believed 
that some of the heavens would be spared from the conflagration.”? 
This fully overlooks the gnostic environment of 2 Clement and how 
commonplace this kind of thinking is in gnostic circles. In addition, 
тўкє is such a frequent LXX word that one is in no way compelled 
to argue that 2 Clem. 16:31 is taken from Is. 34:4 and, then, to make a 
textual change in order to support this assertion. 

It might even be possible that the decisive influence on 2 Clement 
16:3b came from 2 Pet. 3:12 (or what is much more likely, a similar 
tradition) which reads: д ñv odpavol mupotpevoe Аи@ўсорта Kai 
gToıyeia каюсойиєуа тікетаї. This suggestion becomes even more 
striking when one compares the context of 2 Peter 3 with that of 
2 Clement 16. In 2 Pet. 3:9 we read: “The Lord is not slow about his 
promise as some count slowness, but is forbearing toward you, not 
wishing that any should perish (атоАєсда:), but that all should reach 
repentance (eis uerávoiav)." This very closely resembles the opening 
of 2 Clem. 16:1, “So, brothers, since we have been given no small 
opportunity to repent {eis тб peravofaa) ...", and 17:1, “Let us, 
then, repent with our whole heart, so that none of us will be lost 
(mapamöAnraı).” 

This matter of having time for repentance is related to the whole 
problem of the delay of the parousia which is expressed in similar 


1 Lightfoot, Apostolic Fathers, р. 250. 
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terms in 2 Peter 3 and m 2 Clement 11. In 2 Pet. 3:3 we read: “First 
of all you must understand this, that scoffers will come in the last 
days with scoffing, following their own passions and saying, "Where 
is the promise of his coming? For ever since the fathers fell asleep, 
all things have continued as they were from the beginning of creation,’ "' 
In 2 Clem. 11:2 we read: “For the word of the prophet says, “Wretched 
are the double-minded, those who doubt in their soul and say, ‘We have 
heard those things long ago, even in our fathers’ times, and day after 
day we have waited and have seen none of thom.' " And just prior to 
this 2 Clem. 10:5 speaks of those who "persist in teaching evil to inno- 
cent souls." 

In 2 Clem. 16:3 we read: “Understand that the day of judgment is 
already on its way like а furnace ablaze, and the powers of heaven will 
dissolve and the whole earth will be like lead melting 1n fire." Not 
only does this resemble 2 Pet. 3:12, as we have indicated above, but 
also 2 Pet. 3:10: “But the day of the Lord will'come like a thief, and 
then the heavens will pass away with а loud noise, and the elements 
will be dissolved with fire, and the earth and the works that are upon 
it will be burned up." Precisely because of this coming end, 2 Clem. 
16:4 stresses the necessity of good actions, a theme also reflected in 
2 Pet. 3:11, “Since all these things arc thus to be dissolved, what sort 
of persons ought you to be in lives of holiness and godliness...”, and 
in 3:14, “Therefore, beloved, since you wait for these, be zealous to 
be found by him without spot or blemish, and at peace.” In view of 
these similarities, it is quite likely that 2 Clement was influenced by 
a tradition similar to that now found in 2 Peter. 


2 Clem. 16:4 
dydan 86 xaddmre: тАўбо$ duapreaw 


It is difficult to assume that this quotation is derived from the old 
Greek of Prov. 10:12. One glance at Proverbs is sufficient to note 
the striking differences: mavras 5é rods un фідоуєккобутає кадаттеї 
dia. 

This verse agrees word for word, as well as in the eschatological 
context, with that found in 1 Pet. 4:8. It also agrees with the quotation 
in 1 Clem. 49:5, but not with the immediate context. In Jas. 5:20 the 
phrase appears slightly altered in the form кой фе пАӯдоѕ Gpapriv. 
Here in James the reference is clearly to forgiving the sins of others, 
while in 1 Peter, 1 Clement and in 2 Clement it refers to the forgiveness 
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of one’s own sins. To say that 2 Clement is dependent upon 1 Peter, 
1 Clement or James is possible but at the same time one must realize 
that we could be dealing with a free-floating logion, as A. Resch has 
suggested.! Yet, on the whole, if is more likely that 2 Clement is de- 
pendent upon 1 Peter ог a similar tradition, for at least three reasons: 
(1) word for word agreement of the quotation; (2) a similar exegesis 
of the quotation; (3) the identical eschatological context (1 Pet. 4:7: 
“The end of all things is at hand, therefore...”). 


2 Clem. 17:5 


А 


kal povra tiv Sdfav адтоб 
This agrees with the old Greek of Is. 66:18 except that the шою has 


heen changed to адтоб. This text actually serves as a further interpret- 
ation of the preceding quotation. 


B 


е 2 з > 2 а a э ^ , 2 Н 
о arwAne UUTWP OU тєАєотјсє кас TO пор AUTWY OU oßeodnueras, кас 


м Н * / t 
сокта EIS ораси паст тарка. 


This agrees exactly with the old Greek of Is. 66:24, as we have already 
noted in our discussion of 2 Clem. 7:6. Both Mk. 9:48 and Justin, 
A pol. 52, contain the identical quotation but in а shorter and slightly 
altered version. This quotation serves as a further interpretation of 
the preceding text taken from Is. 66:18. 


2 Clem. 17:7 
ӧвЁау &ióvres c Heu айту 


This only very vaguely resembles the old Greek of Ps. 67:35 (дбтє 
8ófav т Bei). The same would hold true for Rev. 11:13: éSwxev 
8ófav тф Ge «ri. Perhaps we are dealing with a well known 
formulation from a liturgical tradition. 


1 A, Reach, Agrapha (Darmatadt, 1967), pp. 310-11. 


QUOTATIONS FROM AUTHORITATIVE SOURCES 93 


Summary 


This survey confirms as well as expands results reached in sections 
one and two, On the one hand, there is the continued use of the Old 
Testament, particularly Isaiah (2 Clem. 2:1; 17:3) and Jeremiah (2 Clem. 
8:2), although it is conceivable that 2 Clement 8 represents a thorough 
reworking of Romans. On the other hand, 2 Clem. 6:2 again reveals 
close connection with the gospel tradition, but in a way different enough 
from Matthew so as to leave open the question of dependence. 

What is most suggestive about this review is the indication that 
the author of 2 Clement was open to a wide spectrum of influences 
from his Gemeindetradition. 2 Clem. 7:1-6 take up motifs which are also 
found in 1 Cor. 9, 2 Clem. 11:7 and 14:5 are dependent either on Colos- 
sians or Ephesians and 2 Clem. 15:1 and 19:1 reveal affinities to 
aspects of congregational life as discussed in 1 Timothy. Finally, 
2 Clem. 16:3-4 reveal definite relationships with traditions standing 
behind 1 and 2 Peter. These results display the variety and confluence 
of traditions present in the environment in which 2 Clement was 
written. 


4. rà BıßAla Kai of йлтбетодо: 


In view of the extensive discussion above concerning the actual 
sources 2 Clement employed and/or alluded to, 2 Clem. 14:2 deserves 
our consideration: xat ére ra ВіфЛіа kal of ётботоАоь тду éxxAnoiav 
од viv elvai, ВЛАД. dvwder. The question is this: to what do ra fifAia 
апа of йтдотодог refer? 

The Syriac version adds ræv mpodyrav after ra ВівЛіа. We have, 
however, no compelling reason to assume the originality of this ad- 
dition. Lightfoot is to be followed when he states: “The Syriac trans- 
lator’s ‘books of the prophets’ is the obvious gloss of a later age."! Since 
the phrase та В:.В№а каї of бпботоћо: із important both for the 
total understanding of 2 Clement as well as for the history of the canon, 
we must define the meaning of the terms ra ВівЛіа and of атбетодо 
as precisely as possible. Let us begin with the former. 

B:BAtov, the original diminutive form of BiBAos, has a wide range 
of meaning. The very context in which 2 Clement uses the term, 
however, suggests that it is referring to the Jewish scriptures. It is 


1 Lightfoot, Apostolic Fathers, p. 245. 
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often used in such a manner. Josephus, for example, frequently 
uses ВіВЛіа in this way. In Art. 1:15, Josephus speaks of vois. В.ВАогс 
which he has just prior (1:13) described as тфу ієрфу ураридтам. 
This is also the case in Ant. 8:159 where Josephus speaks of ev rots 
emexwpiors шде BiliMois. In the Letter of Aristeas 28 we read: “When 
this had been done, he ordered Demetrius to draw up a memorial 
with regard to the transcription of the Jewish books (f:BAia).” Also 
interesting in this context is the use of Фу rats 8‹ВАїо in Dan. 9:2, 
where the reference is to the prophets. Another important reference 
is 2 Tim. 4:13 where we read: та AußAia, раМота ras peuBpdvas. 
If we kecp in mind the possibility that В:ВАѓох referred to a roll and 
that pepBpdvas (skins) referred to a codex, then the suggestion of С.Н. 
Roberts! is quite plausible, viz., that in 2 Tim. 4:13, Timothy is asked 
to bring the BiBAéa (the Jewish scriptures in roll form) and especially 
the pepBpdvas (the apostle's own notes in codex form). 

These observations, as well as the immediate context in the chapter 
(quotations from Jeremiah and Genesis}, make it probable that 
ra В.ВАа in 2 Clem. 14:2 refer to the Jewish scriptures, including 
е Pentateuch and the Prophets. That rà В:ВАа have a wider 
reference than simply the prophets? is indicated by the fact that Just 
immediately prior to this reference a verse from Genesis is quoted. 
There is little evidence, however, to answer affirmatively Köster’s® 
conjectural question as to whether rà BıßAia in 2 Clement might 
include the synoptic gospels.* 


* С, H. Roberts, “The Codex," Proc. Brit. Acad. 40 (1954), рр. 169ff.; also J.N.D. 
Kolly, The Pastoral Epistles (New York, 1963), pp. 215-16. 

2 See Р. Katz, “Tho Early Christian Use of Codices instead of Rolls,” JTS 46 (1945), 
pp- 63ff. The basic point is substantiated by B. Gerhardson, Memory and Manuscript 
(Lund, 1961), pp. 157##. On р. 201 he states: "In the Greco-Roman world the scroll enjoyed 
almost undisputed supremacy as the repository of literary work: а book wes a scroll. 
In Judaism, too, the scroll was unchallenged ан the vehicle of the written divine Word. 
With this in mind, it is all the more remarkable that as early as the beginning of the 
2nd century—and presumably even earlier—the codex was used in the Church. Some 
scholars have connected this with the possibility that bhe gospel literature was derived 
from notebooks, which were often in codex form." 

з Also supporting this understanding of тё В.ЁМа are Adolf von Harnack, “Uber 
das Alter der Bezeichnung ‘Dio Bücher' (‘Die Bibel’) für die Heiligen Schrift in der 
Kirche,” Zentralblatt für Bibliothekswesen 45 (1928), pp. 337f£.; and, Hans von Campen- 
hausen, “Раз Alte Testament als Bibel der Kirche” in Aus der Frühzeit der Christentums, 
pp. 1o4ff. 

4 Also а factor against the reading of S. 

5 Köster, Synoplische Überlieferung, pp. 67#. 

4 The Oxford Committee, p. 124, comes to a similar conclusion. 
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To whom do oí drdorodo: refer?! It is unlikely that the author 
of 2 Clement gave much reflection to this matter and Klein is quite 
right in suggesting that of йтботодо: has “die Funktion einer tradi- 
tionsgeschichtlichen Nomenklatur....”2 But can one be more precise 
in defining how the term о! arooroAoı was used in the period when 
2 Clement was written? Some helpful guidance may be found in 
1 Clement 42-43, where both of дпдстодог and that which is recorded 
in rats tepats BıßXioıs are called upon to support a correct under- 
standing of church order. In Р Clem. 42:1, the apostles are defined аз 
those who “received the gospel for us form the Lord Jesus Christ; 
Jesus, the Christ, was sent from God. Thus Christ is from God and the 
apastles from Christ. In both instances the orderly procedure depends 
on God's will. And so the apostles, after receiving their orders and 
being fully convinced by the resurrection of our Lord Jesus Christ and 
assured by God’s word, went out in the confidence of the Holy Spirit 
to preach the good news that God’s Kingdom was about to come.” 
That “the apostles” in 1 Clement are a group wider than the Twelve 
is made clear, for example, in 1 Clem. 5:3 and 47:1, where Paul is 
definitely included in this designation.? 

With regard to the specific context of 2 Clem. 14:1-2, one can suggest 
that in using ra BıßAla our author had Jeremiah and Genesis specifi- 
cally in mind and in using of dmöorodo: he was referring either to 
Col. 1:24 or Eph. 1:22-23.4 Quite probably the author of 2 Clement also 
had a host of other texts in mind* and cited only some as specific 
examples. Given the whole of 2 Clement, then, we note three sources of 
authority: rà В:ВАа (the Jewish scriptures), 0 «pios (especially with 
reference to the Jesus logia), and of дтдатодог (including Раш). 


1 Important discussions in Köster, Synoptische Überlieferung, p. 68; G. Klein, 
Die zwölf Apostel (Göttingen, 1961), р. 107; von Campenhausen, Die Entstehung der 
christlichen Bibel, р. 298; W. Schmithals, The Office of Apostle in the Early Church 
(Nashville, 1969), рр. 244ff. 

2 G. Klein, Die zwölf Apostel (Göttingen, 1961), р. 107. 

3 See R. Grant, The Apostolic Fathers, TT, p. 25. 

4 The references to Paul in 2 Clement would be increased if one were 5o understand 
2 Clem. 7:1-6 and 8:2 as dependent upon 1 Corinthians and Romans respectively. See 
pp. 84-85 above. 

5 For example, Ia. 54:1 which was quoted in 2 Clem. 2:1. 

6 There is no evidence that the term сі атдотоАо: із used by 2 Clement in the sense 
that they were guarantors of the "sayings of the Lord," 
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5. THE FUNCTION oF QUOTATIONS AND LITERARY 
ALLUSIONS IN 2 CLEMENT 


For the most part our author does not appear to be using quota- 
tions and literary allusions in a random or haphazard manner. Rather, 
he inserts them into a well-defined and structured pattern. Almost 
every chapter in the paraenetie section of 2 Clement (chs. 3-14) be- 
gins with a major theme (1) which then carries over into paraen- 
esis (2). Following each of these parts one usually finds either a quo- 
tation or а literary allusion. Thus, a fairly consistent pattern can be 
observed: 


1. Paraenetic theme 

a) quotation (or literary allusion} 
2. Paraenesis proper 

a) quotation (or literary allusion) 


A few illustrations of this pattern must suffice. In chapter 3, verse 
1 contains the theme (1) in the form of a theological summary of 
chapter 1. Verse 2 contains a quotation (la) from the gospel tradition 
which both illustrates and supports the points previously made. 
The paraenesis proper (2) is found in verses 3-4 and this is followed 
by a quotation from Isaiah (2a), which again illustrates and sup- 
ports that which precedes. 

This identical pattern can be found in chapters 4, 6, 11 aud 13. 
This pattern is also observed in chapters 7, 8 and 9 except that here 
the first illustrative quotation (la) is replaced by a literary allusion. 
In chapter 7 the allusion is to the agon motif, in chapter 8 to the potter 
and in chapter 9 the allusion is to the hymnic confession cited in 
2 Clement 1. A variant of this pattern is found in chapter 5; however, 
here the second quotation (2a) is absent. 

Within the ethical section of 2 Clement, this pattern is not found in 
chapters 10, 12 or 14. When one examines the content of these chapters 
the reason for the absence of this pattern becomes apparent. Chapter 
10 serves as a summary and essentially nothing new is presented. 
Chapters 12 and 14 attempt to correct misunderstandings and therefore 
the quotations in question are discussed with the intent of clarifying 
the issue at hand. 








1 In chapter 6, the opening theme itself is in the form of a quotation. 
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There are only two points at which the author of 2 Clement takes 
up а quotation and gives a systematic exegesis: in chapters 2 and 
12.2 In the first case a positive argument is developed, and in the 
second the purpose of the exegesis is primarily negative—it attempts 
to "degnosticize" the quotation. Since both of these quotations are 
integrally related to a wider context, it wil be more appropriate to 
discuss their individual functions in the next chapter, 

What purpose do the quotations serve within the structure we 
have observed? To suggest that the alternative is either “illustrative” 
or “proof,” as Thyen does,? is to oversimplify. In fact, a good many 
of 2 Clement’s quotations serve a purpose somewhere in between 
these two designations. There are few places in 2 Clement where one 
can categorically claim that quotations play a purely illustrative role; 
further, there is no point in this address where quotations serve as 
proof texts in a logically thought out argument such as found in 
Romans 4, Galatians 3 or Romans 9-11.3 Most of the quotations found 
in 2 Clement serve an illustrative and supportive function. They are 
illustrations of the point being made, yet, the very fact that these 
quotations are not simply taken from ancient worthies but carry the 
authority of the Jewish and early Christian traditions, allows them 
not only to illustrate but іо support authoritatively that which is 
being said. 


1 In & minor way, interpretations are also given afier the quotations in 2:4; 6:1,8; 
7:6; 14:2 and 17:4, 

2 H, Thyen, Der Stil der J'üdisch-IIcllenistischen, Homilie (Göttingen, 1855), рр. 71-73. 

З Even 41 and 11:2 do not function within a sustained argument. On Paul’s use 
of the Old Testament see E. Earle Eliis, Paul's Use of the Old Testament (London, 1957), 


CHAPTER THREE 


THE INTENTION OF SECOND CLEMENT 


One can describe the intention and theology of 2 Clement either 
within the terms of its own three-fold structure or in terms of major 
themes which run throughout the discourse. It is our judgment that 
the former approach best illuminates the different stresses of the 
writing as it moves from beginning to end. Also, within each section 
we have preferred a chapter by chapter approach rather than a the- 
matic one, since the latter approach stands in danger both of unifying 
materials that originally were disparate and of insufficiently dealing 
with the context and argumentative structure of each chapter. 


I. TueoLoaicat (1:1-2:7) 


a) Introduction: 2 Clem. 1:1-2 


"АбєЛфої, odrws Bet үис фроуєїу пері "соб Хрістоб, ws тєрї @єой, 
ds пері Kkpırod Cavrav Kal vexpav: 


We are here dealing with a dogmatic assertion—that we must so 
think of: Jesus Christ as God, viz., as the judge of the living and the 
dead. Closely related to Jesus Christ is the phrase тў< owrypias 
ziv (1:1). These words come immediately after the opening descrip- 
tion of Jesus Christ and just prior to év 7@ ydp dporeiv quads шкра 
пері абтоб рикра kai éAmiLouev Aaßeiv (1:2). This intimate relation 
between Jesus Christ and owrypia is further confirmed in 1:7: «ai 
undeniav EAmida Eyovras owrnpias, el и THY map’ адтоб. He who 
thinks lightly concerning Jesus Christ and the salvation given through 
Him errs, ок єіддтєс, mößev Єкубтиєм кад bad rivos Kal eis би 
tónov, kai doa ёпёшєгєу ’Incoüs Xpwrós пає Evera труби (1:2). 

What our author is saying in these opening verses must stand in 
some relationship to his hearers. Either they hold the position he is 


1 In the sense of holding an opinion or judgment concerning someone, as in Phil. 
1:7; Isocr. 3:60; Lucian, Dial. Мон. 20.5; Jos, Ani. 12:126. 
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criticizing or they are being tempted to fall into such a position. 
The opening verses do permit us to see that our writer is dealing 
with an eschatological problem. This is evident from the following 
statements: (1) that we must think of Jesus Christ ds пері крітоб 
йфтам kai уєкріду, (2) eAmilouev Aaßeiv, and, (3) eis би тотоу. These 
can only be understood in an eschatological way. Let us examine 
each more closely. 

(1) ота Set tds ppovetv wept Iyoo Xpiorod, ws пері @єой, 
ws wept кр той фозутоу xai уєкрфу. It would be incorrect to assert 
on the basis of this verse that Jesus Christ is identical with God. 
Rather, we have here an identity of function. Just as God is the judge 
of the living and the dead, in like fashion we must understand Jesus—as 
the judge of the living and the dead. In 2 Clement the distinction 
between Jesus and the Father is not blurred as is often asserted.? 
This is evident from the closing doxology, ТФ идир bed dopdrw, 
татр THs GAnfeias, TH Єёолтоотє{Җауть Пибу Tov сотӯра Kal apynydy 
ris adGapaias ... (20:5), and also when it is said in reference to Jesus 
aaa Фууацієм бі айтой tov патёра trs aAndeias (3:1). That which is 
being stressed in 1:1 is that Jesus Christ is the judge of the living and 
the dead. This concept is further elaborated in chapter 17:5: “Апа 
‘unbelievers will see his glory’ and power, and they will be surprised 
to see the sovereignty of the world given to Jesus, and they will say, 
‘Alas for us, for you really existed, and we neither recognized it nor 
believed, and we did not obey the presbyters who preached to us our 
salvation.’ " 

Already here it becomes apparent that our author has taken up 
apocalyptic terminology.? While some of the language and thought 
found in 2 Clement reflects such Jewish apocalyptic texts as I Enoch, 
it is more likely that it is dependent upon а distinctly Christian tradi- 


I J. B. Lightfoot's (The Apostolic Fathers II, 1 (London, 1890], p. 211) suggestion 
that the opponents hore are Ebionites has no basis їп the text. 

2 See the discussion in Raymond E. Brown, “Does the New Testament Call Jesus 
God?” TS 26 (1965), р. 568. 

3 Seo further 2 Clem. 9:1; 10:5; 16:3; 17:6; 18:1,2; 20:4. 

4 In I Enoch 62:7-11 we read that the son of man is a pre-existent, divine being 
who is revealed at the end, a thought which finds expression in 2 Clem. 14. In 1 Enoch 
69:27-29 it is stated that the son of man will ride in glory over the elect, a thought which 
is paralleled in 2 Clem. 17:5: “Ала unbelievers will see his glory and power and they 
will be surprised to see the sovorcignty of the world given to Jesus...” 
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tion,’ a tradition which shares many similarities with 1 Peter. 
This is suggested by the phrase кр тоё [ovre kat уєкрібу. This 
phrase has no synoptic parallel, but is found in Acts 10:42; 1 Pet. 4:5; 
2 Tim. 4:1; Barn. 7:2; Polycarp, Phil. 2:1; and, in a somewhat differ- 
ent form, in Rom. 14:9. Two factors suggest a contact with 1 Peter 
or а similar tradition: (1) the probability that 2 Clem. 16:4 reflects 
1 Pet. 4:8,2 and (2) the similarity of the language and context of 
2 Clem. 1:2 with that of the opening verses of 1 Peter 4. Not only do 
we have the identical thought in reference to judging “the living and 
the dead” in 1 Pet. 4:5, but in 1 Pet. 4:1 we find the same motif— 
Хрістоб оду mabdvros (+ йтер Adv 80)— as in 2 Clem. 1:2: доа 
Üsénewvev 'Incoüs Xprards madeiv Evera рб. 

(2) eArilouev Aaßeiv. That this phrase refers to the future reception 
of the gifts of salvation is clear from the way both éAwéZw and Ларфара 
are used in 2 Clement. eAwifw is used once again, in 2 Clem. 11:5. 
There (11:5) we find a clear expansion and clarification of what is 
meant in 1:2: dore, адєАфої pov, р) Öubuxöper, АЛАД. éXzicavres 
Umopelvaper, Wa Kat Tov шобду xopsowpeba. “Hoping” is related 
to the reception of the future eschatological reward. If one remains 
steadfast in hope, one will receive the future eschatological reward. 
That this is the basic meaning of 2 Clem. 1:2 is further confirmed by 
an examination of the word Або. In 2 Clem. 8:4 we read: Gore, 
adeAdoi, rovjcavres TÒ Вєдтиа тоб татрбу кої Thy сарка фурйи 
rnpheavres kai таў évroÀàs тоб kvpíov фолаёаутєс Апфдиєва базу 
alwvıov. Here Ларвфамо has a clear future reference and that which 
is to be received is “eternal life.” Again we observe a theme which is 
prominent in all of 2 Clement: to receive the final eschatological 
reward of salvation is dependent upon certain things which one does 
in this earthly Ше. This theme also appears in 11:7 where Aapfévo 
also occurs: ёар оби TOLLEY THY dtxaroodyyy évavtiov тоб Ücob, 
elonkonev eis rhv Васідєїаи адтоб Kat Хтфдрєва Tas ётаууєћас. 
We find here not only a more precise definition of what will be received 


1 On the use of apocalyptic tradition in the primitive church, see especially E. 
Kasemann, New Testament Questions of Today (Philadelphia, 1969), pp. 82.37; also 
N. Perrin, Rediscovering the Teaching of Jesus (New York, 1967), pp. 164-206; Howard 
M. Teeple, “The Origin of the Son of Man Christology,” JBL 84 (1965), pp. 213-50; 
J. Louis Martyn, History and Theology in ihe Fourth Gospel, (New York, 1968), pp. 
120-35. 

2 See pp. 91-92. 
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(ras Єтаууєдіає) but also the fact that this is conditioned by certain 
behavior: doing righteousness before God. That Aaußdvw refers to 
an eschatological factor is again confirmed in 20:3: oddels тбу 
&txatwy тауду картбу éAafev, add’ éxdéyeras айтду. This section 
under discussion reveals a number of similarities with Hebrews which 
will be discussed below. 

(3) eis бу rörov (1:2). In actuality we are here dealing with topo- 
graphy and not eschatology. Yet the eschatological promises are inti- 
mately tied up with this topographical location. We are called from 
a given historical topographical location (zó8ev) to another (eis бу 
rorov).! The purpose of 2 Clement із to deal with the Christian in 
between these two situations reminding him that he has given up 
his past and that he must, therefore, live in a manner which will 
permit him to receive the future promises. 

zóÜev in 2 Clem. 1:2 must be understood in a local sense—“from 
what place,” “from where.” This is supported by the parallels in the 
Gospel of John (e.g.. 8:14) and especially Barn. 14:7, where is it used 
in a similar sense. Also the very use of тбто$ in the same verse would 
make this the most natural understanding. That тобе cannot be 
understood in the sense of “from what source" or “brought about 
or given by whom" is ruled out by the words following directly upon 
подєу - dad rivos. As it sounds now we have a well-balanced phrase— 
from where, by whom, unto what place. 

тбтоє in 2 Clement can only refer to the eschatological place of 
salvation. This meaning of тблоѕ as a transcendent place to which 
a person’s final destiny belongs is common to Hellenistic Judaism 
and gnosticism: for example, in Tobit 3:6, 6 аїшугює тбтоѕ, in Philo, 
Somn І 181 (speaking of the soul), фтодитобоа. uev yàp odpdviov rómov 

. кабатер eis Фбупи хора» ДАЙє тд aca, and the Gospel of Truth 
40:30-42:35. Important for our purposes are the following brief selec- 
tions from the Gospel of Truth (40:30-41:14): [Speaking of the Son] 
“For that reason, also, He sent Him in order that He (might) speak 
about the Place (rózos), and about His place of repose from which 
He had come forth and that He might glorify the Pleroma, the great- 
ness of His Name and the gentleness of the Father. He will speak about 
the place from which each one has come and the region from which 
he hes received his essential being. He will hasten to cause (him) 


1 An interesting passage is Jn. 14:2-3; however, here we are dealing more with an 
apocalyptic, than a gnostice background, See also our discussion on pp. 160.66. 
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to return there once again, and to remove him from this place—the 
place where he (now) is—{causing him to) become attached to that 
place, by nourishing himself thereon and growing up therein. And 
his own place of repose is his Pleroma.” 

This gnostic concept of a place of rest— б rómos 77)s dvarratcews— 
found in the Gospel of Truth, the Acts of John 99, and elsewhere? is 
reflected not only here in 2 Clement 1 but also in 6:7 and 5:5: 4 бе 
Єєтаууєма тоб Хрютоб peydAn Kat Gaupaory €orw, Kai avdmavots тї 
pedMovons Baciretas kal {сў aiwviov. Rest is found in a given place 
—the coming kingdom. Important for 2 Clement, and distinctive 
of its “corrective” theology, is this emphasis on the future kingdom 
for which the Christian must prepare; contrary to the gnostic view, 
the Christian cannot simply ascend now to this place of rest. 

The basic theme and stress of 2 Clem. 1:1-3 is an eschatological 
one. Jesus Christ is not only the one who has called us but he is also 
the one who will judge us at the end—it is then that we will receive 
our full salvation. In other words, our author finds it important 
to stress eis би тбтор, rather than тобе» (ЄкЛивтує»). The formula 
a) mößev ... b) этб rivos ... ©) róros ... is basic to the whole discourse.? 
Important for the moment is the fact that parts (a) and (b) are dealt 
with in chapter 1, while the implication drawn from this, the 68ds for 
getting to the rózos, occupy the remainder of the writing. It is this 
latter point which our author believes imperative for his congregation 
to hear and to obey. It is very possible that he is dealing with a problem 
of realized eschatology, much in the same way as Paul is in I Cor. 
4:8: “Already you are filled! Already you have become rich!” 

The theme of “being called” to the future kingdom is а basic one 
in 2 Clement. Parallels to this conception are found in Hebrews 
and the Gospel of Truth. In Heb. 9:15 we have a close connection 
between those who are called and the inheritauce of the promises: 
Kai 8a тобто біавбійюті kawíjs peatrys éaviv, dws Üavdrov yevopévov 


І Sre pp. 120-24. 

2 This formula ів eimilar to John 8:14. С. P. Wetter, “Eine gnostischo Formel im 
4. Evangelium," ZN W 18 (1917/18), pp. 49-63, has attempted to demonstrate that we 
are dealing with a gnostic formula. In this he has been followed by Bultmann, The 
Gospel of John (Oxford, 1971), p. 280, and TW NT, 1, p. 694. Whilo similar formulations 
are found in gnostic texts we are not convinced that they necessarily had their origins 
there, The formula iteelf is already used in Judith 10:12 and has many pointa of contact 
with Joseph and Asensth 14 and other Jewish-Hellenistic literature. 

3 12,8; 2:4,7; 5:1; 9:4-5; 10:1; 16:1. 
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eis dmoAlrpwor тбу ent ті) протт calych mapaßarewv тду ёпау- 
yeMav AdBwow ої кєкдтибуві тії; aiwviov «Anpovoulas. Interest- 
ing points of contact are found in GT 22:5: “If he is called (the Gnost- 
ic), he hears, replies and turns toward Him who calls him, in order to 
reascend to Him. And he knows what he is called. Having the gnosis, 
he performs the will of Him who called him. He desires to do that which 
pleases Him, (and he) receives repose. (Each 1) one's name comes to him. 
He who thus possesses the gnosis, knows whence he is come and where 
he is going." The true gnostic is the one who responds to the one calling 
him by doing His will. Such a person knows “whence he is come and 
where he is going.” 


b) The form of 2 Clem. 1:4-8 


Commencing with verse 4 (excepting the question in verse 5) we have 
a “hymuic confession" in which the situation of the congregation 
is described (dvoAAupevous) before God's action in Jesus Christ (as 
éswoev). This distinction between dmóAAvpi and owlew is firmly 
rooted in New Testament Christianity (1 Cor. 1:18; 2 Cor. 2:15; 4:3ff; 
John 3:16; 2 Pet. 3:9). Yet we note a difference between these assertions 
&nd the ones in 2 Clement 1. In the New Testament there is always 
an eschatological reference, and o&feo8a: very often stands in an 
eschatological future. This is not the case in the confession of 2 Clem- 
ent 1. Both times owfew appears, it appears in the aorist—eowoer—he 
saved us! The action is past, not yet to come. As becomes clear from 
other parts of 2 Clement, this action can only have occurred in baptism. 
This is the reason for the exhortation to keep the “seal spotless” 
(7:6; 8:6). 

The question must be seriously entertained whether it is possible 
that verses 4 through 8 represent not the theology of our author, 
but the confession of his congregation. Initially this is suggested by 
three factors: 1) This confession does not share the intense eschatologi- 
cal stress of 2 Clement. In fact, if we had only this confession бо go 
by, we would have to assert that salvation is a past event —-it is ali 
over. This leads to point 2). In verses 4-8, соб appears as an aorist, 
with a definite past reference. This is not the case elsewhere, where 


1 Speaking of dmoAAduevor and ош$дие>о„ Wilckens, Weisheit und Torheit (Tübingen, 
1959), p. 22, states: "Es handelt sich um geprägte Termini der frühchristlichen Predigt 
mit streng eschatologischem Sinn...” 
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there is a definite future implication: 8:2, va cwhdpev Dro тоб kvpiov; 
13:1, peravońcavres ёк ivyfs owldpev; 14:1, iva acf pev; 15:1, 
Єаутбу афає карё тбу ovpflovAeicavra; 19:3, iva eis тёАо$ вшддрєу. 
There is a distinct tension between the theological assertions in 2 
Clement 1 and 2 and the remainder of the writing. 3) This tension is 
further exemplified in 2 Clem. 1:4 and 9:10. In 1:4 we read: ws warp 
viovs Huds тростубрємсєу — he already has designated or called 
(aorist) us as sons; in 9:10, however, we hear: tva. suas просдєбттаї 
ws viovs. Here we find a subjunctive, stressing that we must repent 
and praise God so that he may accept us as sons. It appears likely 
that our author is taking over and reinterpreting the confession of 
his congregation. While he does not necessarily disagree with their 
assertions, he is definitely suggesting that there is vastly more involved 
in the Christian faith—the eschatological aspect. which they have 
apparently neglected. 

In discussing 2 Clement 1 we have often referred to verses 4-8 as 
a hymnie confession. Is this correct? We must ask whether the ver- 
ses contain either hymnic or confessional elements, or both, and if 
they do, whether we are really dealing with something "quoted" 
by our preacher. Generally speaking, the terms “confession” and 
“hymn” are not used very precisely in contemporary New Testament 
studies, and consequently not everyone means the same thing when 
they use these terms. In order to clarify our understanding of 2 Clem- 
ent I as а hymnio confession, we will refer to the suggestive criteria 
employed by Gottfried Schille.? 

Schille suggests that it is possible to speak accurately of a hymn 
only if the whole, or at least a large part of it, has been quoted. Hymns 
&re quoted primarily either as & basis for exhortation (Phil 2:5ff.) 
or for the purpose of interpretation (Heb. 1:3ff).* Only when one detects 


+ Reinhard Deichgráber's, Gotteshymnus und Christushymnus in der frühen Christen- 
heit (Göttingen, 1967), also understands 2 Clement 1 to be a hymn. We know of no others 
who havo asserted this. He also agroca that we are dcaling here with a baptismal context; 
“Das Stück ist ganz geprägt von traditioneller Bekehrungsterminologie und mit Bezich- 
ungen anf die Taufe durchsetzt. Ich greife heraus: Die Aoriste weisen auf das Taufge- 
schehen; ¢as wird ebenso wie фот бе und ähnliche Ausdrücke Taufterminologie sein” 
(р. 85), Beyond these brief suggestions, Deichgräber adds little further with referenco 
to 2 Clement 1. | 

2 Gottfried Schille, Fritkchristliche Hymnen (Berlin, 1965). 

3 See especially С. Bornkamm's article "Das Bekenntnis im Hebräerbrief” іп 
Studien zu Antike und Urchristentum, 1I (München, 1959), рр. 188-203, 
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such a relatively complete hymnie confession can one distinguish be- 
tween the quotation and the theology of the one who quotes it. 

We would suggest that the hyronie confession of 2 Clement 1 original- 
ly took the following form: 


HYMNIOC CONFESSION 
dei Huds dpoveiy тєрї "Inoo0 Хрттоў, ws пері бєоб; 


x ^ x € ^ > РА 
тд POs yàp йріу ёхарісато, 
Ws татђр viods pâs mpoonyöpevaerv, 
GroAAuuevous Buds ёо ову. 


чом а t 
anpot óvrec TH биауо{а, 
NEU r * y 4 ` t м M f 
mpookuvodvres AiPous Kat EvAa kal ypvoóv Kai dpyvpov kat уадкор, 
Ld > 7 
épya. &>@рбитезу * 
kai ó Bios huy dros dAdo о?дёу fjv ei un вдфуатоє. 
duavoworw обу repıkeiievoi Kal TOLAUTNS dyAvos yéuovres ev TH драоє, 


dveBAéjapev drobduevor ereivo б mepıreiseda уёфох тў аўтой edje. 


$ f M t ^ ^ з у 
HAEnoev yap Huds kal omAayyviaeis Єсашоаєу, 
Ücooápevos Ev иду moAAnv mÀávgv Kal ámóeav, 
Ы ў + Й М s 3 M 4 э 3 = 
Kai pndeuiav ЄМпіда Cyovras owrnpias, ei an тту пар абтоб. 
ékdàÀeaev yap jjuás оюк Övras kal 
э ГА з И м т E ~ 
$üÜcAqaev ёк pH бутоѕ elvas Huds. 
spacing == descriptive “He” style 
underlined = participles 


After evaluating many New Testament hymns, Schille indicates that 
often hymns which are quoted begin with а "Zitationspartikel" such 
as ydp, 8é, бт, and often end with a short summary of the whole 
hymn, sometimes introduced with dpa обу, pù оду tis. If we consider 
2 Clem. 1:1, det Huds фроуєїм тєрї Iyoo Хрістоб, as an introduc- 
tion similar to Phil. 2:5, then the actual hymn begins with rò dds уар 
"uiv Єуаріоато ктА. Here we find, of course, the “Zitationspartikel” 
yap, A summary of the whole hymn is found in 2:7 beginning with 
otras: оти Kal 6 Хрістдє ббедтаєм сдсоь rà aroddAdpeva, Kal 
€o«oev тодЛойс, éAGav кої каАёта< Huds dn drroAÀvpuevovs. 

Frequently, notes Schile, there is a difference in style between 
the hymn and the remainder of the letter (or in our case, discourse). In 
this regard, we should observe that our author does not use participles 
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with a high degree of frequency, yet in 2 Clement 1 we find eleven 
participles employed within four verses—a phenomenon not found 
otherwise in 2 Clement. As is well known, the frequent use of participles 
is characteristic of the hymnic style. 

Another indication of the presence of a quotation is that some 
elements are taken up and developed in the ensuing interpretation, 
while others are omitted. That a hymn is being quoted in 2 Clement 
which represents a theology other than that of our author seems to 
be suggested by the singular occurrence of such words as mnpés, védos, 
dpatpwos, aydus, amwäeo, Odnos (otherwise always @éAnua—bd:1, 
6:7, 8:4; 9:11; 10:1; 14:1)2 There are certain themes and words 
that occur in the hymn, however, which are taken up and developed 
in the hortatory discourse: dadAAuje; odo; колеш. 

Schille also suggests that sometimes one can observe glosses in the 
hymn as well as, at times, & process of making it more precise. One very 
evident gloss in 2 Clement 1 is 05 mepi кртой Luwvrew кад vexpüv 
following «os тєрї Beod. The use of mepi three times leads to a rather 
forced style: «epi Iyoo? Христо ... тєрї вєоб ... пері кр той ктА. 
In this gloss we note what was already observed above: the author 
of 2 Clement has a distinct eschatological purpose. This can also be 
noticed in his different understanding of owfew from the one found 
in the hymnie confession. 

Let us briefly review some of Schille’s more technical remarks 
concerning the characteristies of a hymn. He states: “Ist der Hymnus 
ein Lied der Gemeinde, so wird er den bekenntnisartigen Wir- oder den 
erzählend-preisenden Erstil tragen...."* 2 Clement 1 certainly makes 
use of the “we” style. But since this is used rather frequently, it 
hardly serves as a criterion. It is the descriptive "he" style which is 
significant and helps to determine the hymnic confessional character of 
2 Clement 1: ехарісато, проотубрєџсєу, &owoev, AETV, éxáAeocv, 
78éAgaev. 

Schille’s investigation suggests that since a hymn is a ógoAoyía of 
the congregation,? it can serve as а basis for ethical exhortation. 
Therefore, such a hymn is placed in а very prominent position, generally 


1 See pp. 182-91. 

2 Schille, Hymnen, p. 18. 

3 Schille defines this relationship between hymn and confession as follows; "Alle 
diese Züge erklären sich von daher, dass der Hymnus für die älteste Zeit Bekenntnis ist. 
'Bekennen' meint zunächst den Lobpreis Gottes als öffentliches Eintreten für den Gepries- 
enen.” Ibid., р. 20. 


THE INTENTION OF SECOND CLEMENT 107 


at the beginning. Such is the case in Rom. 1:3ff.; Eph. 1:3ff.; Col. 
1:12ff.; and Heb. 1:2ff. Both of these factors are present in 2 Clement 
1: the hymnic confession is placed at the beginning and it serves as a 
basis for the ethical exhortation. 

Another valuable aspect of Schille’s work is that he attempts to 
subdivide the general category of "hymn" into specific types such as 
“Erlöserlieder,” “Initiationslieder” and “Frühchristliche Epiphanie- 
Hymnen.” Our hymnic confession in 2 Clement has its closest parallel 
to the ""Erlóserlied" Gattung, which Schille defines as follows: " Erlöser- 
lieder nennen wir Hymnen, die dte Taten des Erlösers im Blick auf 
deren Bedeutung für die Preisenden schildern.": This is indeed 
an accurate description of what we have before us tn 2 Clement 1. 

In addition to the general characteristics which relate it to the 
over-all category of “hymns,” 2 Clement 1 also has some specific 
characteristics which made it akin to the “Erlöserlied” Gattung: 
1) It is a report and confession of the action and work of the Saviour 
which is related in both the “he-style” characteristic of reporting the 
acts of someone else and the confessional “we-style.” 2) A reduction 
to the bare essentials with its consequent short colas: rò das yap 
ўи? ёуарётато. 3) The one whose acts are confessed is not mentioned 
at beginning or end; his work of salvation is described, but his name 
not uttered. The most probable reason for this is that the hymn is 
placed at a point in the liturgy where the reference to Jesus Christ 
is already evident. 4) An affirmative, predicate statement often stands 
at the opening of such a hymn. If our reconstruction of the hymn in 
2 Clement along the lines of Phil. 2:5 is correct, then we have such an 
opening statement here too. 5) The main weight of the hymn is the 
conclusion, sometimes ending with a reference to the Old Testament 
prophecy. Both of these elements are present in 2 Clement 1. Clearly 
екаАєоєу yap pas ойк бутає kat WéAncer єк ил) Óvros elvat jus 
is both a summary and a high point. Jmmediately following is an 
Old Testament quotation, although it is not likely to have been an 
original part of the hymn. 


c) Is. 54:1 and the тотё - vvvi de schema? 


This quotation, cited exactly from the old Greek of Is. 54:1ff, is 
used in only two early Christian writings other than 2 Clement: Gal. 


1 Ibid., p. 47. 
2 Soo also Excursus II. 
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4:27 and Justin, Apol. 53. For the moment we need spend very 
little time with Justin, since the basic context in which he cites Ts. 
54:1ff. is very different from that of 2 Clement. He is merely concerned 
with showing that Jesus really is “the first-born of the unbegotten 
God.” In support of this he uses many arguments and cites certain 
Old Testament testimonies such as Isaiah 54. 

What is the relationship, if any, between the use of Is. 54:1 in 2 
Clement and Galatians 4? What is immediately striking is that the 
overall contexts of Galatians 3-6 and 2 Clement 1-9 are very similar. 
They are so alike that one receives the impression that the author of 
2 Clement could have been, in fact, familiar with Galatians as well 
as the wider Pauline letter collection.t 

It is indeed striking that the “hymnie confession” which precedes 
2 Clement 2 has affinities with like confessional elements in Galatians 3. 
In 2 Clement 1 we read: “Our minds were impaired; we worshipped 
stone and wood and gold and silver and brass, the works of men....” 
But this situation is no longer true since Jesus Christ “has called us 
sons; he has rescued us when we were perishing .... For he called us 
when we were nothing, and willed our existence from nothing.” 

In a somewhat analogous manner Paul tells the Galatians (4:3): 
“When we were children, we were slaves to the elemental spirits of the 
universe,” and in 4:8, "Formerly, when you did not know God, you 
were in bondage to beings that by nature are no gods.” But for Paul 
the Galatians are no longer children or slaves, because “God sent forth 
his Son...to redeem those who were under the law, so that we might 
receive adoption as sons.” It would appear then that the basic structure 
which leads up to the use of Isaiah 54 is quite similar, Both Galatians 
3-4 and 2 Clement 2 use what Dahl has called “das soteriologische 
Kontrast-Schema."* Both are dominated by the “then-now” (worte - 
vuv} de) theme, even though the “then” character of the Christians 
described in Galatians and in 2 Clement is different. In the Galatian 
heresy the Jewish element (the whole discussion of the law) is con- 
siderably more central than in 2 Clement. 

This “then-now” pattern is also found in Eph. 2:11-22; 5:8; Gal. 
4:8-10; Rom. 6:17-22; 7:5-6; 11:30; Col. 1:21-23; Eph. 2:1-10. We 


1 See pp. 93-96; 160-65. 

з №, A. Dahl, ‘‘Formgeschichtliche Beobachtungen zur Christusverkündigung in 
der Gemeindepredigt,” in Neutestamentlichen Studien für Rudolf Bultmann (Berlin, 1954), 
ed. W. Eltester, p. 5. 
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will briefly note two further examples. First, Tit. 3:3-7: "Ниєм ydp 
more каї ypets avdnrot, ameibeîs ... ore дє ту xpnarörns xai 7) daAav- 
Вротіа Emebdvn тоб оштўрос judy leod ... ката тб афтоб Acos 
éowoev Huds .... In 1 Pet. 2:9b-10 we read: ... тоб ёк oxdrous 
ор кадєсаутос eis TO Üavpacróv айтой ds. of more оф Aads убу 
82 Aads Beo .... This corresponds to the final summary in 2 Clement 
1: ékdÀecev yàp Huds ойк Ovras Kat т06№сєу єк uh Ovros elva 
?u&s. 

As the context of these texts (e.g., Gal. 3:27; Rom. 6), and some- 
times the texts themselves (Tit. 3:5) indicate, the change from the 
situation of no faith to faith occurs in baptism., The purpose of this 
preaching pattern is to point out to the hearers the difference between 
their former extstence and the blessings given to them in their new 
existence in Christ. Very often this тоте - vuri дё pattern serves as 
a basis for ethical exhortation. In Ephesians 2 and Col. 1:12ff. there 
is the exhortation to be thankful, in Galatians 4 and Colossians 2 to 
hold fast to the new way of life without falling back into the old (be 
it Jewish legalism or Gentile libertinism) and in 1 Peter 2, Tit. 3:3ff., 
Col. 3:3ff. we find the exhortation that the Ше of the Christian must 
be transformed in a manncr worthy of the great gift he has received. 
In short, the Christian must bear new fruit worthy of his new existence. 
These same exhortations are found in 2 Clement. As we will attempt to 
show, 2 Clement 3-14 develops the ethical implications of the theo- 
logical assertions made in 2 Clement 1-2 in a similar way. 


d) Summary 


To summarize, we assert that the author of 2 Clement has taken 
over а hymnie confession which is in use in his congregation. This 
confession serves as a basis for the hortatory address. As the discourse 
proceeds we observe that our author largely agrees with this confession 
yet finds it necessary to stress and make more precise certain theological 
points so as to prevent any possible misunderstanding. In all likelihood 
the Siz im Leben of our confession is baptism. Most scholars! sug- 


1 For example, Bornkamm: “Der 'Sitz im Leben’ ist für die Bekenntnisse vor allem 
Taufunterticht und Taufe, doch wird man dancben den Gottesdienst der Gemeinde im 
weiteren Sinn und die Notwendigkeit, das Evangelium gegen die Irrlehre abzugrenzen 
(I Joh 2,22; 4,2f), als Enstehungssitnationen des Bekenntnisses, Exorzismus und - 
später - Martyrium als seine Bewährungssituationen ansehen müssen” (FGG?, П, cols. 
1002-3). 
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gest such a Sitz im Leben for the early Christian hymns, and the 
references to baptism in 2 Clement itself make this hkely. 

What kind of a congregation would utter such a confession? An 
examination of the text! reveals the decisive influence of Hellenistic 
Judaism and at certain points parallels appear with gnostic literature.? 
From these facts, as well as the whole environment of 2 Clement, which 
we have yet to explore, it would be best to suggest that we are here 
dealing with a Christianity heavily influenced by а speculative Hellen- 
istic Judaism from which the later gnostic systems had fertile ground 
to spring.® 


2. ErHICAL (3:1-14:5) 


a) The nature of paraenesis 


It is necessary that we make some preliminary remarks concerning 
the nature of paraenesis, “Paränese,” holds Dibelius, “nennt man 
eine Aneinanderreihung verschiedener, häufig unzusammenhángender 
Mahnungen mit einheitlicher Adressierung."* While Dibelius’ defini- 
tion and treatment of this subject is in many ways pathbreaking,$ 
it is essential to go beyond him in certain respects. Three questions 
must be raised: (1) do the paraenetic sections in the New Testament 
and in the Apostolic Fathers follow a given pattern ? (2) can one define 
different types of paraenesis? (3) can one isolate certain paraenetic 
forms ? 


1 See Excursus I, 

2 These parallels will become even more evident as we proceed, especially when 
wo deal with 2 Clement 14, 

2 We would assert that this is true not only of chapter 1, but for the whole discourse. 
Our author finda himself in such an environment, takes up much of its theology, accept- 
ing, correcting and rejecting some of it. 

4M. Dibelius, Geschichte der urchristlichen Literatur, IL (Bertin, 1926), р. 65. For 
в summary of the older literature including Dibelius, see Victor Paul Furnish, Paul's 
Exhortation in the Context of Ніз Letters and Thought (unpublished Ph. D. dissertation, 
Yale, 1960), pp. 6-72; see also Robert J. Karris, The Function and Sitz im Leben of the 
Paraenetic Klements in the Pastoral Epistles (unpublished Th.D. dissertation, Harvard, 
1971). 

5 Especially his commentary, Der Brief des Jakobus (Göttingen, 1964) and his article 
"Zur Yormgeschichte des Neuen Testaments (susserhelb der Evangelien)," TARu NF3 
(1931), рр. 207-49, 
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(1) In reference to the first question, Ferdinand Hahn! has sug- 
gested that there is a definite ратаспебіс pattern. a) The basic starting 
point of Christian paraenesis is baptism; because of the experienced 
salvation event of Jesus Christ, therefore certain behavior is expected. 
b) The goal of Christian paraenesis is eschatological— be it the last 
judgment or similar terminology. c) Between these two points, exhorta- 
tions are given, the most important of which is the command to love 
the brother. 

(2) In group (c) just mentioned, it is further possible to distinguish 
two specific types of paraenesis. For lack of better terms, perhaps we 
can make a distinction between (a) contemporary paraenesis (aktuell) 
and (b) traditional paraencsis (usuell). Contemporary paraenesis would 
be exhortation on an ad hoc basis, using no, or only very few, tradi- 
tional paraenetic elements since traditional elements cannot always 
deal with certain new and unique situations (e.g., 1 Corinthians). 

(3) Either of these types of paraenesis—contemporary or traditional 
— can be expressed in the communicative plural (“we’’ form), in second 
person direct address or in a more general way. Indeed, many of the 
observations made previously with reference Lo ancient rhetoric are 
relevant in this discussion.? 


b) 2 Clement 3: obedience to the commands 


Chapter 3 commenees with a brief summary of the confession found 
in 2 Clement 1. This summary serves as a transition from the theo- 
logical section (2 Clement 1-2) to the ethical section (2 Clement 3-14). It 
asserts that because Jesus had mercy on the hearers they no longer 
worship the dead gods and they now know (é€yvwyev} tov патера ris 
aAndeias. 

A brief comment must be made in reference to the phrase “the 
Father of Truth” which appears here and їп 2 Clem. 20:5. These are 
the only occurrences of the term in either the New Testament or the 
Apostolic Fathers. However, it is well attested in the gnostic literature 
of the second century. The term is used immediately at the outset in the 
Gospel of Truth (1:1). The opening section of the Gospel of Truth 


1 Göttinger Predigtmeditationen 18 (1963-64), p. 378; see also Hahn's introduction to 
the new edition of Alfred Seeberg, Der Katechismus der U rchristenheit (München, 1966), 
especially p. xxviii. 


2 See pp. 25-36. 
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contains themes similar to the ones found in 2 Clement 3 and 10, 
although at a somewhat more developed stage: “The gospel of truth is 
joy to those who have received from the Father of truth the gift of 
knowing him by the power of the Logos, who has come from the ple- 
roma [and] who is in the thought and mind of the Father; he itis who is 
called ‘The Saviour,’ since that is the name of the work which he must 
do for the redemption of those who have not known the Father.’ The 
first half of this quotation expresses the same thought as 2 Clem. 3:1, 
except instead of "Christ" 16 reads “Logos”; the second half uses the 
identical term “Saviour” as in 2 Clem. 20:5, and the description of the 
function of the Saviour is common to both 2 Clement and the Gospel 
of Truth. The phrase “the Father of Truth” is also found in the Hyposia- 
sts of the Archons.2 This secret gnostic book opens with the following 
words: “Upon the subject of the hypostasis of the powers in the Spirit 
of the Father of the Truth.” The Ode of Solomon 41, entitled “Lobpreis 
für die Erlösung und Bekenntnis zu dem Erlöser” by Hennecke- 
Schneemelcher,? also contains this phrase (v.9). Finally, other references 
can be found in Heracleon’s commentary on John, books 13 and 16.4 
Heracleon, a member of the Italian School of Valentinians, offers the 
following comment on Jn. 4:21: “Во you, as the spirituals, will worship 
neither the creation nor the Demiurge, but the Father of Truth”. 
The context of false worship is similar in both 2 Clement and Heracleon. 
In short, there can be little doubt that we are dealing with a well 
attested term and one found primarily in gnostic literature. This, too, 
may suggest that 2 Clement was written in an environment of incipient 
gnosticism. While taking over certain "gnosticizing" phraseology, our 
author is at the same time reinterpreting it. 

The paraenetic section opens with a question: ris 7 умфом 17 mpös 
adrév ? The answer is given in a negative form; 7 тд р) dpvpeicbar дг 
об €yvwpev atrdv. It is likely that the author of 2 Clement is com- 
bating a view which he believes to be in error. Perhaps it was a kind 
of theology which held that Jesus indeed brought gnosis about the 
Father, but now that they have received it the gnosis-bringer is irrel- 


1 Translation by Isenberg. 

2 See Jean Doresse, The Secret Books of the Egyptian Gnostics (New York, 1960), 
p. 159. 

3 Honnecke-Schneemelcher, Neuiestamentliche Apokrypken II (Tübingen, 1964), 
рр. 621ff. 

5 W. Volker, Quellen zur Geschichte der christlichen Gnosis (Tübingen, 1932), p. 74. 
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evant. The historical person of Jesus and the obligation demanded 
by him are not considered primary. Therefore, our author is stressing 
that gnosis, in. fact, includes at its very center “refusing to deny him 
through whom we have come to know the Father.” Tlus view is 
then supported with a Jesus logion: “He who acknowledges me before 
men, I will acknowledge before my Father.” Here, and in the two verses 
which follow, our author is again making an eschatological correction. 
otros (viz. duodoyijow айтди Evamor тоб marpös pov) обу etiv б 
шюйд< ўрдуи. But this will only be a reward “if we acknowledge 
him through whom we were saved (éoc0nu«v)" He takes up the 
aorist of собо as found in the confession and modifies it. He uses 
the current language, but adds that we will only receive our reward 
(рисбдя always used in an eschatological sense by 2 Clement: 9:5; 
11:5; 15:1; 19:1, 20:4) if we acknowledge the gnosis-bringer. This 
conditional sentence is then followed by a specific exhortation in the 
communicative plural, making use of positive and negative infinitives. 
The specifie exhortation 1s that we shall do what he says and not disre- 
gard his commands (шў) таракойфеш aŭro ræv EvroAär). 

This matter of keeping the commands of the Lord is an important 
theme throughout 2 Clement (4:5; 6:7; 8:4; 17:1,3, 0). The manner 
in which this 18 stressed by the writer gives us some insight, into the 
position of those with whom he disagrees. These persons may in many 
respects be similar to the “opponents” of Matthew and the Johannine 
epistles. In Mt. 5:19, 19:17 and 28:20 we observe Matthew arguing 
against Hellenistic antinomianısts,! particularly stressing that the 
commands must be kept. In 1 Jn. 2:3 we are brought yet а step closer 
to 2 Clement. Ii is here that we can see with even greater clarity the 
type of opponent 2 Clement has in mind. In verses 3 and 4 we read: 
Ка! èv тобто yırmaroper dre $үршкацеу айтбу, єй Tas Evrodäs 
афтоб tTypa@pev. б A€ywv Ori "Кумашка adtoy, rai tas erroläs abrod 
p) туру, pevorys Єстіу, «ai Фу roro 7) Фм)бєа ойк Carew. 

Both 1 John and 2 Clem. 3:1ff. argue that he who truly knows God 
is the one who keeps the commands. This is the true criterion. It is this 
stress which is basic to the theology of both 1 John and 2 Clement 


1 For a cogent exegetical support for this understanding of Matthew see especially 
С. Bornkamnrs “Der Auferstandene und der Irdische" in Zeit und Geschichte edited 
by Erich Dinkler (Tübingen, 1964), pp. 171ff. and especially р. 180 [ET: The Киште 
of Our Religious Past, ed. by James M. Robinson (New York, 1971), pp. 203-295. 
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as they combat a gnosticizing misinterpretation of Jesus. It is against 
such a background that one must understand the ethical thrust of 
2 Clement. That such false teachers were a real threat to early Christian- 
ity is abundantly clear from 2 John 6-11. 


с) 2 Clement 4: acknowledgement by action 


The theme is stated in verse 1 in the form of a negative exhortation 
using the subjunctive in the communicative plural. Simply calling 
Jesus xdpios, it is suggested, is not sufficient for salvation. The distinc- 
tive theology of 2 Clement is apparent by the use of the future form 
of the verb owLew: od yap тобто (superficial acknowledgement) 
owoce риа. Rather, it is the doing of righteousness which is demanded. 
The continuity with 2 Clement 3 is obvious and the similarity to 
Mt. 7:15ff. is striking. While noting the overall similarity of context, 
we are not, however suggesting a dependence on Matthew.! This 
opening theme is then continued and supported by a quotation from 
“the Lord” himself. It may be important for the total understanding 
of our author's theology that in this quotation we find the verb ow@7jo- 
erai, which appears neither in Matthew or Luke, and which may be 
а reflection of his own theology. 

The paraenesis begins with a communicative plural in verse 3. Here 
the specific works, standing under the general command of love, 
are listed. We find two descriptive catalogues, first listing the works to 
be avoided, év тд ри} proixGodar те  karaÀAaAetv dAXjAwv илде 
{nAodv, and then the works which are to he performed, éy«parets, 
eAennovas, ayadovs. Each member of these catalogues is related to 
the corresponding one. This is concluded with а similar antithetical 
summary: кад cupmáoyew бЛЛіЛоїє дфеїЛореу, xai po) duAapyvpetv. 

To determine with precision where our writer derived his list of 
vices — porydw, катаАаАёш and £yAóv—is impossible. These terms are 
common in Hellenistie Judaism (especially the Wisdom tradition) and 
early Christianity. These phrases are “in the air.” This being said, how- 
ever, an interesting relationship exists between these terms in 2 Clem- 
ent and other contemporary literature. The catalogues in Gal. 5:19ff. 
also stand under the same command of love: v. 14, adda 8:4 тїс 
ауди OovÀevere dAANAoıs. In terms of content, all three vices listed 
in 2 Clement 4 also appear, along with others, twice in the Greek (3) 


1 See р, 79. 
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Baruch Apocalypse 8:15; 18:4, a writing of the early second century. 
Other literature which reveals a similar thought-world includes some 
of the later New Testament writings and some of the Apostolic Fathers: 
Таз. 2:11; 3:14, 16; 4:2, 11; 1 Pet. 2:12; 1 Clem. 30; Did. 2:2; Barn. 
19:4. But no dependence can be asserted on the part of the author of 
2 Clement. He shared in a common tradition which, as we can ses 
from a comparison of Barnabas 20 with Didache 5, was flexible and 
expanding. We are here dealing with a good example of traditional 
paraencsis, 

As we turn our attention to the corresponding catalogue of virtues — 
букратіїє, ЄХАєЧишу, and dyads --- we immediately note that ёукратуѕ 
stands in the first position. That this is an important concept for 2 
Clement is evident not only from the lead position given to ёукратт< 
in this catalogue, but also in the fact that the noun éeyxpdreta is used 
as a summary for the first fourteen chapters. In 15:1 we read: Одк 
оона: де, ót: џакрд» ovuBovdriay Єпотодбити тєрї Eeykpareias, Tv 
Tovjcas Tis OÙ шєтауотоєи, GÀÀà Kal éauróv owoe Kaye TOY сиро 
BovAeócavro. This world and the world to come (chapters 4 and 6) 
represent two different ways of life. To participate in the heavenly 
church (ch. 14), the coming church, опе must practice eyrpdreia. The 
advice which our author presents concerning éyxpdrea is remarkably 
close to that of Philo, Spec Leg ТУ 112: 


These two kinds of fish are symbolical, the first of a pleasurc-loving soul, the latter 
of one to which endurance and self-control (ёукратеор) are dear. For the road 
that leads to pleasure is downhill and very easy, with the result that one does not 
walk but is dragged along; the other which leads {о self-control is uphill, toilsome 
no doubt but profitable exceedingly. The one carries us away, forced lower and lower 
as it drives us down its steep incline, till it flings us off on to the level ground at 
ita foot; the other leads heavenwards the immortal who have not fainted [comp. 
2 Clem. 2:2] on the way anil have had the strength to endure the coughnesa of the 
hard ascent. 


ёукратеа[ёукраттс in 2 Clement refers to a self-control with regard 
to sexual matters. This is evident from the corresponding term in the 
catalogue of vices, ev тф ро) рогубсвал, as well as several other exhor- 
tations not to abuse the flesh, such as in 5:5, with its derogatory 
reference to the world of flesh; 8:4 and 6, турўсате тду ойрка аурту; 
the great stress on not considering the flesh as a matter of little impor- 
tance in chapter 9, 12:5-6, “Furthermore, ‘the male with the female, 
neither male nor female,’ means this: that when a brother sces a 
sister he shall not think of her sex, any more than she should think 
of his"; and the whole diseussion of the flesh in 14:3-4, with the 
specific warning тпрісатє тди сарка, йа тоб пиєйматоє рєтаАї тє. 
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éyxpdrea із a well known term in the classical tradition from 
Socrates on through the Hellenistic period. It was also an important 
virtue for the Stoics, for Plutarch (Amat. 767{f.), and appears frequently 
in Philo. However, in Philo a shift in emphasis occurs, а shift also 
reflected in 2 Clement. “Die asketische Haltung des Philo," says 
Grundmann, “entspringt einem kosmologischen Dualismus, in dem 
die Materie abgewertet wird. Die ёукратєіа zielt auf Ausschaltung 
jeglichen leiblichen Bedürfnisse, die nicht zur Existenz notwendig 
sind. Es ist also gegenüber der griechischen philosophischen Ethik 
eine Verschiebung des Akzentes emgetreten."? The confirmation of 
this statement, as well as the proximity between Phulo and 2 Clement, 
can be observed in the quotation previously cited from Philo.® 

In the old Greek the term first appears in the Wisdom tradition — for 
example, in Sir. 18:30 and Wis, 8:21. In the New Testament its appear- 
ance is very infrequent. In Gal. 5:23 it appears im the final posi- 
tion in a catalogue of virtues. This whole context, which is attempting 
to combat libertinism and the misuse of freedom, is akin to 2 Clement. 
In 1 Cor. 7:9, where the verbal form appears, Paul uses it in a sexual 
context (e? де ойк єукратєйомтаї yaunodtwoay, креїттоу yap боту 
yajjaoat 7) породада) as does 2 Clement. 

In 2 Pet. 1:5-6 éyxpdreca occurs in the following context: каї оўтб 
тобто ё опоџдђу mácav mapecervéykavres Єтіуортуїйсатє ёр тў 
тісте vuv thy dperyv, Фу 06 ті) áperfj тўу yvéow, év бє ті) 
уушоє Tv Eykpdreiav, év 8ё ті) Фукратєїд ту» dropovipy .... 
There is a striking proximity in language between these verses and 
2 Clement: not only do they share the term ёукратєа, but also dper:j 
(2 Clem. 10:1), yv&o:s (2 Clem. 3:1), edodBera (2 Clem. 19:1) and аубтт 


1 Speo Leg І 149; IV 112; Leg АП ІП 18; Quod Omn; Virt 182. 

2 Grundmann, ЛИМ, II, р. 339. On the basis of this terminology Rendell Harris 
argued that the encratite Julius Cassianus was the author of 2 Clement, “The Authorship 
of the So-called Second Epistle of Clement," ZN W 23 (1924), pp. 193-200. This position 
was effectively refuted by Hans Windisch, “Julius Cassianus und die Clemenshonmilie, 
ZN W 25 (1926) рр. 258-02. One observation mado by Windisch is worth noting at this 
point: ‘‘Anderseits ist unser If Clemens doch nicht eigentlich ein Traktat пері Фукратєїос. 
Die Enthaltsamkeit, in geschlechtlichem wie in weiterem Sinne, wird zwar stark betont, 
aber im ganzen ist die Homilie doch nicht eigentlich ein Traktat wept éyxpareias, cher 
eine Homilie пері ретауоіає" (pp. 259-60). 

8 p. 118. 

4 Among the Apostolio Fathers both 1 Clement and Hermas ure éy«párea and de- 
rivatives frequently: I Clem. 30:3; 35:2; 38:2; 62:2; 64:1; Hermas Vis. 2:9; 3:8; Mand. 
1, 6, 8; Sim. 5:1; 9:15. 
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(2 Clem. 12:1; 15:2; 16:4). Both writers draw upon the same Hellenis- 
tic background and seem to be dealing with related problems. 2 Pet. 
1:3ff. shares many similar thoughts with 2 Clem. 1:4ff. and both are 
equally concerned with correcting eschatological misconceptions. They 
both warn false teachers, although in 2 Clement this stands more at 
the periphery (10:5), while in 2 Peter it plays a far more significant 
role (2:1ff.).: 

The paraenesis in chapter 4 is concluded with a supportive quotation. 
This quotation was obviously selected with care, and one should, 
therefore, keep in mind the stress on “doing the law” and the rebuke 
which the &pyara: dvopías receive. This fits in well with the theological 
intention of 2 Clement. 

It was previously suggested? that Christian paraenesis contains at 
least three elements: a) baptism as the starting point; b) eschatology 
as the goal; and c) exhortations dealing with love for the brother 
lying between these two points. These three elements can be found in 
2 Clement 4: а) the catalogue of vices draws the line by indicating what 
kind of behavior is not acceptable to the new life in Christ; b) the cata- 
logue of virtues describes the kind of behavior expected if one is to 


1 The final two terms used in the catalogue of virtues, are Аеш» (compassionate, 
merciful) and dyads (kind). «Аєќрсор appears only in Mt. 5:7 and Heb. 2:17 in the New 
Testament. In the Apostolic Fathers it appears in I Clem. 60, Р, Phil. 6:1 and with 
буа in Did. 3:8. Perhaps 2 Clement is here using cathechetical material based on the 
Sermon on the Mount which is also common to the Didache. More probable, however, par- 
ticularly in light of the strong Hellenistic and Jewish-Hellenistic influence already 
obecrved in 2 Clement, istkat 2 Clement took over this term from such a Jowish-Hellenistic 
tradition. The Stoics used it as well as the LXX (eg. Prov. 11:17), Epictetus 171.21. 
3,5,6; Corp. Herm. 1:22; Jos. Ant. 10:41; Test. Sim. 4:4 as well as numerous times 
in Philo (eg. Somn 1 94). ayaßös із a term 60 widely used in the tradition of the early 
church that it is impossible to defino it any further, The concluding exhortation in the 
communicative plural is auumdexew (in the sense of “to have sympathy with”) and 
wh філаруурєї». This last theme recure in the catalogue found in 2 Clem. 6:4 with the 
use of the term ¢:Aapyupia. The theme ія also found in 2 Clem. 20:4, but neither of these 
two terms is used. In the New Testament duAopyvpéo (фідсрууріа, frrdpyupos) ів found 
only in Lk. 16:14, 1 Tim. 6:10 and 2 Tim. 3:2 (cf. also Heb. 13:5 and 1 Tim. 3:3). Among 
the Apostolic Fathers it ів а common term in Polycarp's Epistle to the Philippians 
(2:2; 41,3; 6:1). The background of this terminology is definitely from Hellenistic end 
Jewish Hellenistic circles. Jt is used in 2 Maccabees, 4 Maccabees, Test. Levi. 17:11, 
Philo; in the Greek and Hellenistic tradition it ів found in Diogenes Laertius VI 50; 
Epicurus; Bion the Borysthenite (in Stobaeus, Eclog ПІ. 417.5Н); Epictetus II. 8, 12, 
16, 45; Seneca de. Clem. 2:1; and Pseudo-Phocylides 42. 

2 See pp. 110-11, 
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receive the eternal reward. This is also strengthened by the eschato- 
logical quotation; c) by putting into practice these virtues one does 
not only secure his future reward, but he concretely manifests his 
concern and love for the brother. As we have tried to show, our author 
has taken over many of these traditional paraenetic elements from the 
sphere of Jewish-Hellenistic and Hellenistic ethics. Yet even though 
Stoic preachers and 2 Clement could use similar terms, we must not 
overlook the fact that the Christian preacher was always speaking to 
a community while the 'Wanderprediger" was not. This is certainly 
one reason why 2 Clement makes such frequent use of the communi- 
cative plural. 


d) 2 Clement 5: the Christian as sojourner 


Chapter 5 serves as both а summary and conclusion to chapters 
3 and 4. Yet it also sharpens what was previously stated. kara- 
Ае ф аттес THY пароїкіау тоб Koopou тойфтоу к.т.А. 18 best translated 
with Lightfoot as follows: “let us forsake our sojourn in this world and 
do the will of Him that called us, and let us not be afraid to depart out 
of this world.”! Knopf has suggested that we are here dealing with an 
exhortation to martyrdom? This is unlikely; є єАбєір ex той 
xéopou need not suggest martyrdom,? but rather refers to the dualism 
between this world and the next. Only the one who is obedient here 
shall receive the future rewards, This is exactly what the last part of 
the quotation teaches: dAAd фофеїсвє tov perà rò dmoÜavéiv бийс 
Éyovra eLoveiay фихтія ка aparos тої Валет eis уєш тире. 
This із the reason why où der Huds doßelodeı тодє дивратоує uáAXov, 
ЗАА, tov веди (4:4). That verses 5:1-5 are simply indicating the oppo- 
sition between two ways of life is supported in the paraenetic section. 
In verses 6 and 7 we read: “What, then, must we do to get these things, 
except to lead a holy and upright life and to regard these things of 
the world as alien to us and not to desire them? For in wanting to 
obtain these things we fall from the right way.” This is not the kind 


1 Lightfoot, Apostolic Fathers, р. 308. 

* К. Knopf, Die zwei Clemensbriefe (Tübingen, 1920), pp. 159ff: ‘Hier ist em, wie 
sohon 4:4 leise angedeutet hatte, das Martyrium, was deutlich gefordert wird, obwohl 
dio Weisung, aus der Welt zu gehen, keineswegs nur auf das Martyrium beschränkt wird, 
vgl. 5:6, 6:1ff. Die Aufmunterung zum Martyrium kann mit veranlasst sein durch die 
Polemik gegen die Gnosis, die an verschiedenen Stellen der Predigt deutlich ist." 
However, one would expect a polemic to be less veiled and more explicit, 

3 This is also confirmed by the usage of this phrase in 8:3. 
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of exhortation one expects in connection with martyrdom. The point 
is that the one who does God's will receives "rest" and “eternal life” 
and will not “be cast into the flames of hell.” There is little in this 
chapter to suggest the context of martyrdom. 

Some of the terms or phrases used to describe “this world” in 2 
Clement include rapoıkia, in the sense of a sojourn in a strange place 
or foreign country: 7) eménuia 7) ev TH Kooum тойт THs саркоє 
and rà xoopixd тайта ws aAAdrpia фуєїсба These terms all stem 
from а dualism prevalent in Hellenism and gnosticism. wapoıkos, 
zapowia and парогкєі are used frequently in the LXX, primarily 
meaning a sojourn in one geographical location or another. In Philo, 
and likewise in 2 Clement, we note a basic shift in meaning. тароікќа 
no longer refers to any one given geographical location as opposed to 
another; it now refers to “the physical world" per se. There is a clear 
dualism between this world and the next. Thus, the sojourner who 
dwells on this earth should really be thinking of and striving for his 
heavenly home. This thought is often expressed by Philo,! especially 
in Conf 77-80. This passage not only shares similar terminology 
with 2 Clement, but also at many points has similarities with its 
theology: 


This is why all whom Moses calls wise are represented as sojourners (rapo:xoivres). 
Their souls aro never colonists leaving heaven for a new home, Their way ів to 
visit earthly nature aa men who travel abroad to see and learn, So when they have 
stayed awhile in their bodies, and beheld through them all that sense and mortelity 
has to shew, they make their way back to the place from which they set out at the 
first. To them the heavenly region, where their citizenship lies, is their native 
lend; the earthly region in which they became sojourners is a foreign country. For 
surely, when men found a colony, the land which receives them becomes their native 
land instead of the mother city, but to the traveller abroad the land which sent 
him forth is still the mother to whom also he yearns to return.... And just as nat- 
urai are the words of the Practiser Jacob, when he laments his sojourn (таро иба») 
in the body." 


In the same way the writer of 2 Clement can exhort his readers “not 
to be afraid to leave this world," or, “our stay in this world of flesh 
is slight and short,” because one finds “rest in the coming Kingdom 
and in eternal life." 

As used by Philo and 2 Clement, тароїкіа has the meaning of 
non-citizenship; the Christians are sojourners, and not citizens on 


1 Cher 120; Ebr. 121; Mut 209. See also Diognetus 5-6. 
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this earth. They dwell here as aliens, £évot, maperidypot, mapoınor — 
a conception also found in 1 Peter (1:17; 2:11) and Hebrews (11:13): 
Since 2 Clement shares this conception we can understand why it 
asserts that 7) єлїдтүмө. 7) ev тф кборер тоўто THs capkós TaUTHS рикра 
ёстіу kai dAcyoypévies and why it advises rà коска табта «є 
&ААётра. буєїсвал. 

The gifts of ó иёААш» айс (6:3) are dvdravoıs and Lots aiwviov. 2 
Clement tells its hearers how to obtain this; momoopev rò PeAnua той 
каћесаутоѕ npäs. This means nothing ei дт} тд dciws кай Sexaiws 
дувстрєфесбам. If we do not do this, but desire this world we hear 
that дтотітторсу rs 0800 rip Sixaias. These thoughts have fami- 
liar echoes in the Gospel of Truth and Hebrews: GT 22:9ff. reads, 
“Since he has knowledge, he does the will of him who called him 
(cf. 2 Clem. 3:1,2). He desires to please him and he finds rest (дуфтаю- 
сіє). "2 In Hebrews there is a clear connection between disobedience 
and failing to enter into the “rest.” In 3:12ff. we read: “Take care, 
brethren, lest there be in any of you an evil, unbelieving heart, leading 
you to fall away from the living God ... And to whom did he swear 
that they should never enter his rest, but to those who were disobe- 
dient? So we see that they were unable to enter because of unbelief.” 

Єпаууєдіа is an important concept in 2 Clement and first appears 
here in chapter 5. The promise of Christ is described as great and 
marvellous. The content of the promise is “rest in the coming Kingdom 
and in eternal life." In 10:3 évéade dadAavais contrasted is with péAAovea 
émayyeAla and in 10:4 we have the same contrast. In 11:1 we read: 
“Let us therefore serve God with a pure heart and we shall be upright. 
But if, by not believing God’s promises (Єтаууєдіа), we do not serve 
him, we shall be wretched.” This contrasted is with the opposite 
behavior in verse 7: “Н, then, we have done what is right in God’s 
eyes, we shall enter his Kingdom and receive the promises....” Tm 
chapter 11, the content of the promise is not discussed. However, 
there can be no doubt from chapter 5 and 6:7 (поюбртєє yap то 
Вена. таб Хрістоб єбрійсорєм avdravow) that the specific content 
of this promise is dvéwavors in the future kingdom. Before we discuss 


1 Also important in this connection is Parable 1 of the Shepherd of Hermas, especial- 
ly v. 7. 
2 Translation by Isenberg. 
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the meaning of avamavoıs we must first add some further remarks 
on the meaning of Єтаууєдіа in 2 Clement. 

From the above observations it is apparent that for 2 Clement 
ёлауує№а has а purely eschatological significance; it will be fulfilled 
in the coming age. The content of the promise is rest in the Kingdom. 
Moreover, it is only because God has revealed himself in Christ and 
given man knowledge of Himself, that one is able to pursue this goal. 
Indeed, this whole conception of єтаууєдіа, and particularly its rela- 
tion to the term “rest,” finds a close parallel in Hebrews. 

2 Clement specifically states that “Christ’s promise ... means rest 
(dvamavoıs) in the coming Kingdom and in eternal life.” What is the 
context of this term "rest" as used in 2 Clement? That the Old 
Testament cannot serve as a precise background has been demonstrated 
by Gerhard von Rad. In the Old Testament the concept of “rest” 
has a “this worldly” reference—such as rest from the attacks of the 
enemy. An illustration of this would be Josh. 21:43-44. In comparing 
the conception of "rest" found in Hebrews with that of the Old Testa- 
ment, von Rad concludes: “Allerdings ganz neu ist das Verständnis 
der Ruhe als eines jenseitigen Heilsgutes, dessen die Gläubigen erst 
nach diesem Leben teilhaftig werden dürfen.”® While von Rad men- 
tions the fact that Hebrews combines the Sabbath-rest speculation 
of Gen. 1-2:4a with that of xarámavow as an eschatological location 
toward which the people of God are moving, it was really Käsemann 
in his suggestive little volume, Das wandernde Gottesvolk, who moved 
the investigation of the xardmavets speculation in Hebrews a step 
further. Especially helpful is Käsemann’s definition of the term 
кататамсїє аз it is used in Hebrews. "Es sollte eigentlich klar sein, 
dass sie ein rein himmlisches Gut ist ... Die ‘Ruhe ist schlechterdings 
eine rein lokale Grösse, eine himmlische Ortsbezeichnung ... so ist 
die göttliche Ruhe nichts anderes als der himmlische косроѕ selbst.” 

If the Old Testament does not offer a satisfactory explanation for 
this xardrauss/ävamaveıs speculation, does Philo? While Philo 


1 See Ernst K&semann, Das wandernde Gollesvolk (Göttingen, 1961), рр. 11-19. 
For a critique of Käseırann, seo Ottfried Hofius, Katapausis: Die Vorstellung vom 
endzeitlichen Ruheort im Hebrderbrief (Tübingen, 1970). 

2 С. von Rad, “Es ist noch eine Ruhe vorhanden dem Volk Gottes" in Gesammelte 
Studien zum Alten Testament (München, 1961}, pp. 101-108. 

3 ibid., p. 106. 

3 Käsemann, Das wandernde Gottesvolk, р. 4}. 
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uses both terms frequently, and even at points combines kardravaıs 
with caBBartopds? as in Hebrews, he does not share the same developed 
understanding of karámavais | dvdzravois as & heavenly locality. This 
same observation holds true for the Wisdom literature.3 

Important for our consideration is the way in which the Jewish- 
Hellenistic writing known as Joseph and Asenath uses the term 
karamavoısfävamavaıs.t Joseph's prayer on behalf ої Asenath m 
chapter 8 not only uses the term under consideration, but also reveals 
some striking similarities to the thought of 2 Clements This prayer 
describes God in a way analogous! to 2 Clement, and both writings 
closely relate the concepts of "rest" and "eternal life" to one another. 
In each case these terms represent future promises to be fulfilled in 
the heavens. This is evident from chapter 15 where, speaking of Asenath 
we hear: kai [mávras ro)s ueravooüvras] rómov dvaraticews map- 
état Фу rois odbpaveils.’ 

Kilpatrick* and J, Jeremias? both suggest that Joseph and Asen- 


1 For example, Fuga 174; Somn I 174; Post 24; Leg All ПІ 77; Cher 87; Congr. 
45-48. 

2 For example, in Quod Deus 12 and Abr 28-30. 

3 The term “rest” appears frequently in the Wisdom tradition—Wis. 4:7; Sir. 
6:28; 11:19; 20:21; 22:13; 24:7; 28:16; 30:17 and elsewhere. The one reference which 
might be of interest, Sir. 30:17 (dvdwavers aidvos), is textually uncertain and is omitted 
in manuscripta В, S. and А. 

4 I hold Joseph und Asenath to be a pre-Christian writing, stemming from speculative 
Jewish-Hellenistic circles, See the reccnt studies by C. Burchard, Untersuchungen zu 
Joseph und Aseneth (Tübingen, 1965) and Mare Philonenko, Joseph et Aséneth (Leiden, 
1968). 

8 Коріє б Beds тод marpas pov "Ioparı, ó tfnoros ка} Suvards beds, б баотоијоас rà 
ndyra kal xadéoas лд тод okórovs eis rò dios, kut dnd Tis тАфупу sis тї» Абен», коі 
nó тоб Bavdrou els тї» Ley, ad Kat ry пардёрор rayıyv ebAdynoov, кад Loorolgsov каї 
avaxalviooy афтђи ra прейнаті cov 7G ayia, xai фауёто áprov бее aov кай тіёто woriproy 
edoylas оон, xai avykarapidunoor айту тё) аф cou dv efehefas npiv уєибової тё ndvra, 
xoi єісєдвбтої els тў» катфпаусіу cov ў» Ņroipaoas Tois éxAexrois gov, Kat бтсйто бу тії 
aiavig aov Lwrj els тду ора xpóvoy (Battifol; see р. 189, n.1). 

5 God “calla from the darkness to the light and from error to truth and from death 
to life.” 

7 Significant for an understanding об 2 Clement are the words ої Asenath to the 
angel a little further on in this chapter: "Evdoynris ptos б eds соо, 6 ёопостєас сє 
тоб фісасває pe ёк той axdrovs (Battifol). Compare, for example, 2 Clem. 20:6. 

8 Q. D. Kilpatrick, “The Last Supper," ЕхрТ 64 (1952), рр. 4-8. 

9 J. Jeremias, "The Last Supper," ExpT 64 (1952), рр. 91-92. 
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ath was written in the first century B.C. К. С. Kuhn! suggests a date 
not later than the first century A.D. Burchard in his recent study 
comes to the following conelusion: “JA wird also, grob gesprochen, 
irgendwann zwischen 100 v. Chr. und 100 n. Chr. entstanden sein."? 
If this suggested time-span is correct, we have another example of the 
influence of Hellenistic Judaism on the theology of 2 Clement. 

We need not dwell long on the importance of dvdravoıs in gnosti- 
cism, since this has been carefully analysed by Philip Vielhauer in his 
article, 4 ANAIJAY ZI: Zum gnostischen Hintergrund des Thomas- 
evangelium."5 On the basis of Clement of Alexandria, Paed. 1.29, the 
Ode of Solomon 26:12 and other texts, Vielhauer makes this assertion: 
“Gnosis auf Grund von Offenbarung ist Voraussetzung und Anfang 
der ‘Ruhe’; die ‘Ruhe’ wird verstanden als verbürgtes Ende und letztes 
Ziel der Gnosis."5 In 2 Clement there is also a connection between 
“knowledge” and “rest.” In chapter 3 we are told that it is Christ who 
has brought the yv&o«s concerning the Father. In fact it was the Father 
who sent him “to manifest the truth and the heavenly life” (20:5). 
Therefore, ушаокєтє, adeAdoi ... ý бе émayyeMa тоё Хріотоб 
peyáÀg kal ваюраєті) éarw, кад dvámavoi tis pedAotvans Baouelas 
kai wfs alwviov. 

Vielhauer observes that very often avaravoıs is an eschatological 
gift involving a specific locality, viz., the divine sphere. Such is the 
case in the Acts of John 99, Acts of Philip 148 and especially m GT 
29:10; 36:38; 40:33; 41:13, 29; 43:1 and the Gospel of Thomas 60. 
Of all these texts, the closest to 2 Clement is the Gospel of Truth. 
In this early Valentinian writing, much of the later speculation con- 
cerning the heavenly world is absent. In GT 40:30ff, one finds summa- 
rized in one sentence thoughts expressed at а variety of places in 2 





1 K. G. Kuhn, "The Lord's Supper snd the Communal Meal at Qumran” in К. 
Stendahl, ed., The Scrolls and the New Testament (London, 1958), pp. 65-93. 

2 Burchard, Joseph und Aseneth, р, 146. 

3 While we would approach the problems concerning Joseph and Asenath in a 
different way than Barchard, we fully agree with his final observation (p. 152): “Die 
Beschäftigung des Neutestamenilers mit JA läuft so grundsätzlich darauf hinaus, 
einen Gesichtspunkt zu unterstreichen, den die Forschung der letzten Jahre überhaupt 
stärker zu beachten angefangen hat: die Bedeutung der hellenistisch-jüdischen Voraus- 
setzungen des NT. JA ist ein Zeugnis eines hellenistisch-jüdischen Denkens und Redens, 
das das werdende Christentum tiefer geprägt hat, als man es oft sieht.” 

4 Phillipp Vielhauer, Aufsätze zum Neuen Testament (München, 1965), pp. 215-34. 

5 Ibid., р. 216. 
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Clement: "Кот that reason, also, He sent Him in order that Не (might) 
speak about the Place (röros), and about His place of rest from which 
He had come forth....” 

Our discussion of the concept of “rest” leads to this conclusion: 
that 2 Clement stands in a stage of development between a speculative 
Hellenistic Judaism (especially Joseph and Asenath) and the Gospel 
of Truth and later gnosticism. While in many ways 2 Clement stands 
close to the Gospel of Truth, it must be acknowledged that the Gospel 
of Truth belongs at а point further along the gnostic trajectory. 


е) 2 Clement 6: keeping baptism pure and undefiled 


е 


Man cannot serve two masters: grw бё обтоє ó alaw ка б 
шоу Sto Exdpoi. This assertion brings to mind such New Testa- 
ment references as Col. 1:4; 2 Cor. 4:4; Jas. 4:4; 1 Jn. 2:15ff. and others. 
Even a passage such as 1 Jn. 2:15ff., which is perhaps closest to 2 
Clement at this point, does not express the same radical cosmological 
and ethical dualism which is present in 2 Clement. Here in 2 Clement 
the two aeons are “enemies” — opposed to one another in the sharpest 
possible sense. “This world” isfilled with poryeta, фдора, ф:Аауоріа and 
атату. One is reminded of tho similarities to certain phrases in the 
Corpus Hermeticum: 6 yap xóouos mANpwud ёст тўс kaklas and 
amo THs тоб kócpnov ёт@т?у. 

The paraenesis urges that one must give up this world so that the 
other may be obtained. In fact, one is “to hate this world” (07: шкра 
Kat dAryoypovia ка! ф#арта) and “to love" the other world because 
it contains та &yaÜà та афбарта. Therefore verse 7 stresses that 
only by doing the will of Christ—which means keeping his laws—will 
one find дифтайсї in d alwy о uéAwv. Again it is made clear that 
these heavenly gifts are to be received in the future, and that their 
reception is contingent upon sroto)vres yap тб Heiniia тоб Хрістоб. 
At the same time those who disobey the commands will receive eternal 
punishment. We have here a very brief form of the blessings and curses 
motif which is greatly expanded in chapters 15-18. 

To support this paraenesis with its blessing and curses motif, a 
supportive quotation is cited from Ezekiel im somewhat altered and 
expanded form. Perhaps the use of the verb fvoga: in verses 7 and 8 
led to its selection. The question is then raised: “If even such upright 
men as these cannot save their children by their uprightness, what 
assurance have we that we shall enter God’s Kingdom if we fail to 
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keep our baptism pure and undefiled? Or who will plead for us if 
we are not found to have holy and upright deeds?” The point is that 
there is nothing automatic concerning salvation. In the last analysis 
the decisive question is not whether one’s father was a righteous giant 
such as Noah, Job, or Daniel, or even whether one has been baptized ! 
The crucial matter is to keep то Bázricua ayvev Kai duiavroy (6:9). 
It is possible, and this is supported at other points in 2 Clement, 
that our author is trying to refute a point of view which claims that 
at baptism the climax of salvation is reached. Over against this 
position he urges that one will not enter into God's Kingdom unless 
one keeps baptism pure and undefiled. 

This exhortation concerning baptism can only be fully understood 
when it is viewed in relation to other similar statements made in chap- 
ters 7, 8, and 14, In chapter 7:6 we read: “For in reference to those 
who have not guarded the seal (ту odpayida), it says, "Their worm 
shall not die and their fire shall not be quenched, and they shall be 
а spectacle to all flesh?” In 8:6 we hear the exhortation: rypyjeare Tùy 
сарка &yvijv kai THY ofpayida domAov, tva ту atcvioy базу amoAd- 
Bower. Related to these are two statements: 14:3, rypijoare тту 
ойрка, tva той mvedparos petaddByte, and 14:5, rooaurnv Sdvarac 
4 capt aury pieradußeiv боту xoi ddÜapatay кодЛядєутоє att} той 
mvesuaros той Ayiov, odre fenev ris ббуатаї obre Лаоса, й Hrot- 
paoev б KUptos rots СкАєктоїс афтоб. 

сфрауіѕ in 2 Clement can only refer to the baptismal seal. Thus, 
the words Barrıoua and cdpayis are used synonymously. Speaking 
of 2 Clement, G.W.H. Lampe advocates the same view: “In this 
homily Baptism is directly equated with the 'seal'"* That Paul 
and the Pauline school related "sealing" to baptism is clear from 
2 Cor. 1:22, Eph. 1:13 and 4:30. In 2 Cor. 1:22 we read that "he has 
put his seal (офраусоирероѕ) upon us and given us his Spirit in our 
hearts as a guarantee.” In 1 Cor. 12:13 we learn that Paul associates 
the gift of the Spirit with baptism: “For by one Spirit we were all 


1 Note the parallelism of the phrases туре» rò Bámrioga (6:9) and rype» тї» сфроуїда 
(8:6). Erich Dinkler, Signum Crucis (Tübingen, 1967), p. 109, makes the same suggestion: 
"In 2 Clem 7,6; 8,6 ist ebenfalls die Gleichung Versiegelung = Taufe eindeutig.” The 
identification of the seal with the baptismal water is made explicit in Hermas, Sim. 
9:16--) aépayis rò Dap ёотіу. Seo also P. Benoit, Le Baptéme chrétien au deuxième 
Siècle (Paris, 1953). 

2G. W. Н. Lampe, The Seal of the Spirit (London, 1967), р. 103. 
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baptized into one body—Jews or Greeks, slaves or free—and all were 
made to drink of one Spirit." Eph. 4:30 further develops these thoughts: 
“And do not grieve the Holy Spirit of God, in whom you were sealed 
for the day of redemption.” 

For 2 Clement, the flesh can be viewed positively because it shares 
the Spirit. It is this gift of the Spirit which in fact redeems the flesh 
and permits it to participate in heavenly things (cf. 14:5, тосафтуи 
Sivaraı й odp аёт petadaBely Cwhy xat ффбарсіау колАтдёутоѕ 
aùr тоб mveluaros тоб ayiov...). The flesh is the antitype of the 
Spirit only insofar as it already shares in the Spirit. For this reason 
2 Clement frequently exhorts that the flesh must be guarded—it 
must be kept pure and blameless -so that it can continue to share 
the Spirit, and eventually participate in the fullness of the spiritual 
church.t 

Each of the baptismal references in 2 Clement has a strong escha- 
tological emphasis. This is also the case in 2 Cor. 1:22, and especially 
in Eph. 1:13ff., “In him you also ... were sealed with the promised 
Holy Spirit, which is the guarantee of our inheritance until we acquire 
possession of it, to the praise of his glory;" also Eph. 4:30, "And do 
not grieve the Holy Spirit of God, in whom you were sealed for the 
day of redemption.” The “already—not yet" pattern is clear. Already 
now the Christian has been sealed in the presence and activity of the 
indwelling Spirit of God, but he has not yet received the final redemp- 
tion which comes only at the parousia.? For 2 Clement final redemp- 
tion is only received at the parousia if one’s flesh, baptism and seal 
are kept pure and spotless and if one obeys the commandments of the 
Lord. 

Why has our author found it necessary to deal so extensively with 
the eschatological dimension of baptism and “the flesh" within so 
short an address? As we shall see more fully in our discussion of 
chapter 9, it is ikely that the author of 2 Clement is opposing @ particu- 
lar group of Christians who advocated that at baptism the consum- 
mation of salvation had been attained.* They probably asserted that 








1 See 8:4,6; 14:3. 

2 There is no reason to believe that the author of 2 Clement hag in mind an external 
sign or mark when ho spcaks of the seal. While this comes to the fore in the second century 
we find no compelling reason for attributing this to 2 Clement. As for Paul, we are here 
dealing with an internal sealing. The usage would be similar in certain respecta to Philo’a 
use, when he speaks of a seal stamped upon the human soul in Plant 18. 

3 See Irenaeus, Adv. Haer. 1.21.4 and Clement, Excerpts 77.1-3. 
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there was no need for a future resurrection, or for a future eschatology. 
That this problem is already present durmg New Testament times is sug- 
gested by Paul and the Pauline school. It is significant that when Paul 
discusses baptism in Romans 6 he explicitly refers to the futurity 
of the resurrection (Rom. 6:5, ei yàp atyduros yeydvaper T® Guor- 
орат: тоб Bavdrov avro, ФАЛа kai ris dvacrdoews écópeÜa; and in 
v. 8, ef бє ameddvonev от» Христе, miarevouev дт Kal oulyoopev 
avr). The resurrection is a promised hope because of our baptism 
into His death . but it is clearly a future event.! In the Deutero- 
Pauline epistles, however, reference to the resurrection is made in 
the aorist (Col. 3:1, Ei обу ovvnydplyre tH Xpiot®, rà арш Cyretre, 
and Eph. 2:6, [6 Beös] xai avviyyeipev кай auvexáDtaev. Ev rois émovpa- 
vioıs ё, Xoro "Їчаоб). When 2 Tim. 2:18 speaks of those “who have 
swerved from the truth by holding that the resurrection is past al- 
ready,” it may be that a similar position is being attacked. Such views 
which held that salvation was received in its totality at baptism were 
frequent in the first and second centuries. This is affirmed by Irenaeus 
when he speaks of the gnostic Menander, a student of Simon Magus: 
"for his disciples obtain the resurrection by being baptized into him, 
and can die по more, but remain in the possession of immortal youth."2 
Hippolytus testifies to the same phenomenon: “This Nicholas ... driven 
by an alien spirit, was the first to affirm that the resurrection had 
already come; meaning by ‘resurrection’ the fact that we belicve in 
Christ and have received baptism; but he denied the resurrection of 
the роду. з 

It is likely that 2 Clement’s congregation did not realize the full 
dimension and implications of baptism and resurrection; they may 
have overstressed the "already" and neglected the “not-yet”’ character 
of the Christian life. Due бо this kind of eschatological nusunder- 
standing, the author of 2 Clement finds it necessary to exhort his 


1 The same position is asserted by Paul in } Cor. 15.3. 

2 Adv, Нает, 1.23.5. 

3 Fragment I, De Resurrectione, preserved in Syriac, ed. Acholis, р. 251. G.W.H. 
Lampe has pointed out the significant role which the concept of the seal played in gnosti- 
cism. He states that for the gnostic the seal “protects him against the evil influence of the 
heavenly powers, affords him a passport to carry him safely through the spheres of 
the ‘Archontes’, and guarantees him redemption from the material world, and the promise 
of future blessedness'' (Seal, p. 121). Lampe's basic support for this assertion is found in 
Clement, Excerpts 70, 81 and 86; Acts of Philip 38; and Pistis Sophia 86, 103, 108, 111. 
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congregation on such basic matters as baptism, the seal, the flesh, 
and resurrection, 


f) 2 Clement Й: competing for the heavenly prize 


The outward form of both chapter 7 and 8, at first glance, seems 
to differ from the preceding one. However, this is only partially true. 
The basic pattern is the same, except that in place of the first support- 
ive quotation, we have the illustration (v. 1b); paracnesis (vv. 3-5); 
supportive quotation (у. 6). 

One is immediately impressed by the strong rhetorical effect pro- 
duced by the frequent repetitions of oredavos/oredavdw (ten times) 
and &ydv | dywrilonas (five times). The influence of ancient rhet- 
огіс can be recognized not only at this point, but also in the selection 
of the illustration dealing with an athletic contest.t Instructive is a 
similar illustration found in Seneca, Epistulae Morales, 78.16. 


What blows do athletes receive on their faces and all over their bodies ! Nevertheless, 
through (heir desire for fame they endure every torture, and they undergo these 
things not only because they are fighting but in order to be able to fight. Their 
very training means torture. So let us also win the way to victory in all our struggles, 
—for the reward is not a garland or a palm or a trumpeter who calla for silence at 
the proclamation of our names, but rather virtue, steadfastness of soul, and a 
peace that is won for all time .... 


Here, too, just as in 2 Clement, the reference to an athletic contest 
is given a moral application.? 

The basie theme of chapter 7 is stated in the first verse: “So, my 
brothers, let us enter the contest, recognizing that it is at hand....” 
2 Clement’s understanding of this contest is further expanded in 
20:2: “We are engaged in the contest of the living God and are being 
trained by the present life in order to win laurels in the life to come.” 
In a real sense the title which Kasemann gave to his study on Hebrews, 
Das wandernde Gottesvolk, could very aptly be applied to 2 Clement’s 
understanding of the church. The period after baptism is a contest 


1 “Unendlich oft setzt die Diatribe die Tugendübung mit der Athletik in Parallel." 
Paul Wendland, Die urchristlichen Literaturformen (Tübingen, 1912), р. 357, n. 4. 

2 Philo makes а passing reference to athletic contests in Leg Ali ПІ 47ff., and 
deals with them very extensively and very critically in Agr 110-123. In both his positive 
and negative evaluations, the moral and ethical application is always clear. See also 
our previous discussion on p. 84. 
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in which the Christian prepares himself for the heavenly rewards. 
At the very outset the author warns that “we shall not lose heart 
like women in labor" (2:2). It was for this reason that the people of 
the Old Testament did not receive the promised "rest": 

The actual paraenesis begins with verse 2, using the form of the 
communicative plural in the subjunctive. “Let us, then, compete 
so that we may all be crowned. Let us run the straight race, the in- 
corruptible contest; and let many of us sail to it and enter it, so that 
we too may be crowned.” As we have already noted, the reward of 
the incorruptible contest is avaravaıs in the heavenly kingdom. “And 
if we cannot all be crowned, let us at least come close to it.” This 
third verse is difficult and puzzling. Previous commentaries on 2 
Clement have often avoided giving any interpretation. The intention 
is to suggest that even those who do not make first place will receive 
recognition for their striving. Philo makes a similar point: 

So these athletes prevail over their opponents, but they are also competing among 
themselves for the highest place. For they do not all win the victory in the same 
way, though al! deserve honour for overthrowing and bringing down most trou- 
blesome and doughty opponents, Most worthy of admiration is the one who excels 
amorg these, and, as he receives the first prizes, no one can gradge them to him. 
Nor let those be downeast who have been held worthy of the second or third prize, 
For these, like the first, ure prizes offered as a reward for the acquisition ої virtue, 
and those who cannot reach the topmost virtues are gainers by the acquisition of 


the less lofty ones, and theirs is actually, as is often said, a more secure gain since 
it escapes the envy which ever attaches itself to preeminence.* 


8) 2 Clement 8: the necessity of repentance 


The theme of 2 Clement 8 is a very brief one: "Ос ой» éopev Єті yas, 
peravojamzer.® This theme, which is introduced here for the first 
time, plays a significant role in the remainder of 2 Clement.4 Both 
H. Windisch® and К. Knopf’ argue thal the theme of repentance in 
chapter 8 marks a break with the preceding chapters and stands in 
contradiction to them. “Da man nicht gern annehmen möchte, dass die 


1 See 2 Clem. 2:3; Heb. 3:7-4:10; 1 Cor. 10:1-13. 

2 Agr 120-121. 

3 "The reader is also referred to the previous discussion of this chapter ап pp. 84-85. 

4 uerzavoéo — 8:1,2,3: 9:8; 13:1; 15:1; 18:}; 17:1; 19:1; gerdvara — 8:2; 16:4. 

5 Hans Windisch, Taufe und Sünde im ältesten Christentum bis auf Origenes (Tübin- 
gen, 1908), pp. 329-40. 

6 Rudolf Knopf, Zwei Clemensbriefe, рр. 16466. 
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beiden so stark widersprechenden Anschauungen unmittelbar neben- 
einanderstehen, 8:1f. hinter 7:6, so empfiehlt sich, peravorjowperv 
(und entsprechend 9:7f.) méglichst weit zu fassen, so dass es auf alle 
Menschen und nicht auf die Christen geht: dass Ungetaufte, Kate- 
chumenen und Gaste, unter den Hérern angenommen werden diirfen, 
ist sicher.... JI Clem. verknüpft also zwei Mahnungen miteinander, 
die altchristliche Taufparänese und den kirchlichen Bussruf.": 

Windisch argues that the assertions made about baptism in 2 Clem- 
ent 1 are inconsistent with the exhortations to repentance in the re- 
mainder of 2 Clement. If the Christian already has been saved and 
cleansed from sin, ask: Windisch, why must he still repent? It is 
unlikely, however, that capter 1 stands in opposition to the remainder 
of 2 Clement in the way Windisch suggests. As we have observed, our 
author has taken over a hymnic confession in use in his congregation. 
He is aware of its possible misinterpretation, and therefore makes 
certain eschatological corrections and amplifications throughout his 
address. We would assert against Windisch that if one is to speak of 
a “contradiction” between chapter I and the remainder of 2 Clement, 
it is not a "contradiction" within the preacher’s own theology, but 
between that of an already given confession and that of the author. 
However, it is probably more accurate to say that our preacher 
essentially accepts much of the theology of the confession but feels 
that it is necessary to balance it by stressing the eschatological dimen- 
sion of the Christian life. 

A general understanding of the theology and situation of 2 Clement 
is sufficient to refute the interpretation of Knopf and Windisch. The 
author is trying to preach to a congregation in which certain liber- 
tinistic tendencies have become manifest. These persons base their 
actions on what they believe to be a correct understanding of their 
baptismal confession. 2 Clement acknowledges the congregation's bap- 
tismal confession, and proceeds to state its logical consequence: to 
keep the seal undefiled and the flesh pure so that salvation may be 


1 Ibid., pp. 164.65. Hans Windisch, Taufe und Sünde, рр. 332.33, moves in the same 
direction: "So sind Missiona- und Christenparánese hier zusammengeschlossen, Die Un- 
bekehrten mahnt der Prediger, die Bussfrist zu nützen, die Getauften, dae Taufwessen 
zu bewahren." He continues on pp. 337-38, “Der Kontrast des empirischen Christen zu 
dem Idealbild, wie es die Theorie zum Ausdruck bringt, ist kaum in einer andern Schrift 
во grell zu sehen wie in der Clemenspredigt.” 
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granted on the last day. However, some in the congregation have not 
been faithful to the totality of their baptismal covenant and conse- 
quently they must be asked to repent. Since Christians are not yet 
living in the new acon, there is a constant temptation to sin (cf. 2 
Clement 18). While they are expected to keep their baptism pure and 
undefiled, it is certainly possible that some may falter. Therefore, they 
are urged to repent while there is still a time for repentance. The 
thought of 2 Clement is similar to that of 1 Jn. 2:1-7, especially v. 1: 
“My little children, J am writing this to you so that you may not sin; 
but if any one does sin, we have an advocate with the Father, Jesus 
Christ the righteous.” Noteworthy, too, is the common use of mapa- 
#Anros in 1 Jn. 2:1 (only here in 1 John) and in 2 Clem. 6:9 (only here 
in 2 Clement). There is a difference, though. In 2 Clement the role 
of the zapd«Anros is essentially eschatological—he will plead for us on 
the last day. If we sin we must repent by doing certain works of repen- 
tance: in 1 John, if we sin we can call on the mapakAnros now, in the 
present. 

A number of factors point to the continuity of thought between 
chapters 7 and 8, To begin with, there is little evidence, if any, for 
the view that 2 Clement 8 is addressed to non-Christians and that 
this chapter is an example ої “Missionsparänese.”” If 2 Clement 6 and 7 
are addressed to baptized Christians, then surely the opening words 
of 2 Clem. 8:4, “Thus, brothers...,’ have the same referent. Also, 
the illustration of the potter, “if a potter makes a vessel and it gets 
out of shape or breaks in his hands, he molds it over again...” is 
best understood as referring to the Christian who was newly formed in 
baptism and then, at a later point, sins again. But, if one has not only 
defiled the seal but also not repented while he still had a chance, 
then the second half of the illustration applies: “but if he has once 
thrown it into the flames of the furnace, һе can do nothing more with 
it." This interpretation is also supported by 7:6 which is addressed 
to the baptized Christian: "For in reference to those who have not 
guarded the seal, it says, "Their worm shall not die and their fire shall 
not be quenched, and they shall be a spectacle to all flesh.’ ” 

Further weight is given to this understanding by the other references 
to "repentance" in 2 Clement. Both 13:1 and 16:1 eonnect the call 
to repentance with the address “brother,” which is certainly a designa- 
tion fer Christians and not for the unconverted world. Hermas, too, 
indicates that the exhortation to keep the seal undefiled is not incon- 
gruent with the call to repentance: 
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Now, sir, explain to me what sort of peraon опе of those who have given up their 
sticks is, and where they live, in order that those who have believed and have 
received tho seal, and have broken it, and have not kept it whole, when they hear 
it may realize what they have donc and repent ....! 


2 Clement, then, applies a prophetic understanding of repentance 
to the “lapsed” Christian. This is done in a manner similar to Rev. 2:5, 
“Remember then from what you have fallen, repent and do the 
works you did at first. If not, I will come to you and remove your 
lampstand from its place, unless you repent.” On the whole, then, 
there is no evidence to suggest that 2 Clem. 8:1, “So while we are on 
earth, let us repent,” is addressed to non-Christians, 

After the story of the potter? has been used to illustrate the basic 
theme, peravoyjoaper, it is paraenetically applied to the present situ- 
ation of the congregation. Once again the theme of the flesh is stressed, 
and the congregation is specifically asked to repent from the sins of 
the flesh so that they might be saved on the last day. If the flesh is not 
kept pure, there can be no ultimate salvation. Repentance must take 
place now during this earthly life, ёс Єхореи каїрбу peravoias. Once 
the Christian leaves this world it will no longer be possible “to confess" 
or “фо repent.” 

How should é£fopgoÀoyetoÜa: be interpreted? According to Knopf 
it means "das Öffentliche Bekenntnis, das einmal vor der Taufe und 
dann stándig von den Glüubigen im Gemeindegottesdienst abgelegt 
wird....” Recalling our previous discussion of 2 Clement 1, there are 
а number of reasons which make Knopf's suggestion attractive. 
Yet it is difficult to hold that our writer is thinking of a baptismal 
confession at this point. It is more hkely that he is thinking of the 
confession of post-baptismal sins.* All the author of 2 Clement is 
attempting to say is that once Christians have left this world they can 
no longer confess their post-baptismal sins or make repentance for them. 

Important for 2 Clement’s concrete situation is the exhortation 
in verse 4: “Thus, brothers, by doing the Father’s will and by keeping 


1 Sim. 8:6. Bornhard Poschmann, Paenitentia Secunda (Bonn, 1940), р. 133, із 
fully correct when he states: “Der zweite Clemensbrief lehrt also so klar und nachdrück- 
lich wie möglich, dass os für den Christen, solange er auf Erden lebt, eine Busse gibt, die 
ihm das verlorene Heil wiederverschafft.” 

2 See our previous discussion on pp. 84.85, 

3 Knopf, Zwei Clemensbriefe, p. 165. 

4 Sco Jas. 5:16; 1 Clem. 51:3; Did. 4:14 (Barn. 19:2). 
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the flesh pure and by abiding by the Lord’s commands, we shall obtain 
eternal life.” The phrase TOLOAVTES то GéAnpa тоб татрдє, OF slight 
variations thereof, occurs frequently in 2 Clement. It always appears, 
as in this context, in connection with the gifts related to eternal life. 
BeAnpa is the more general concept which is then specified by ras 
ёутоАдс тоб коріоо duAdfavres. This phrase, too, is very frequent 
in 2 Clement? and is close to the usage found in the Gospel of John 
(14:15; 15:10) and, especially, 1 John (2:3; 3:22). Both 2 Clement and 
1 John use the term évroAj over against a libertinistic front? and 
both are concerned about the relationship of ywwoxew вєду to evroAn 
(1 Jn. 2:3-6; 2 Clem. 3:1-4). What is the content of these "command- 
ments" ? When 1 John speaks of the “commandments” he means love 
to the brethren; in 2 Clement one is never entirely sure what is meant 
by the term. One can surmise from 2 Clem. 4:8 that the writer has 
something similar in mind, but it is not stated with the same degree 
of precision as in 1 John. 

This relationship between doing the commandments and eternal 
life is followed by a supportive quotation. The argument is then sum- 
marized in the forin of an imperative, which also serves as a transition 
to the further discussion of edpé in chapter 9: rypiuare rjv сарка 
фумйи kai tiv сфрауїда domiov, tva тўр aiciviev оту атолаВорєу 


(8:6). 


h) 2 Clement 9: resurrection of the flesh 


. This chapter opens with a firm warning: Kai pù) Aeyerw tis ру, 
бта айту} ) т&рЁ où крірєтол od5€ avicraras. The three key terms are 
обріз, кріуо, and dviornpe. Our author is anxious to ward off two 
possible misunderstandings: 1) that the flesh will not be judged; and, 
2) that the flesh will not be raised. That 2 Clement’s eschatological 
corrective in this chapter is carried out in close connection with the 
hymnie confession of chapter 1 is obvious by the use of phrases (& rive 


1 5:7, 6:7; 8:4; 9:15; 10:1; 14:1. This terminology is frequent in both the LXX 
and the New Testament; it is very similar to Mt. 7:21; 12:50 and Jn. 6:40. 

2 3:4; 4:5; 6:7; 8:4; І7:1,3,6. 

з As Schrenk (TWAT, IL, p. 551) very succinctly states: "Dio gnostische Bewegung 
nötigt zum Unterstreichen des Elementaren.” See also Schnackenburg, Die Johannes- 
briefe (Freiburg, 1965), рр. 94ff. 

& gdpf appears six times in this chapter alone and twenty times in all of 2 Clement. 
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бсабятє, Ev тал avePAepuret and Ev тії саркі exAndnre) which con- 
tain the same three key verbs as in the confession. 

In order to interpret this chapter adequately, it will be helpful 
to gain a broader perspective on the problem of the resurrection in 
the first two Christian centuries. The basic conflict during this period 
is between a Hellenistic and a “mainstream” Christian view of salva- 
tion. This point is effectively developed by Oscar Cullmann’s study, 
Immortality of the Soul or Resurrection of the Dead?? Although Cull- 
mann is essentially concerned with the New Testament period, his 
monograph gives valuable suggestions as to the nature of the problem 
in the second century as well. 


Indeed for the Greeka who believed in this immortality of the soul it may have 
been harder to aceept the Christian preaching of the resurrection than it was for 
others. About the year 150 Justin (in hie Dialogue, 80) writes of people, ‘who say 
that there is no resurrection from the dead, but that immediately at death their 
souls would ascend to heaven.’ Here the contrast is indeed clearly perceived.3 


We will begin our survey with the second century. Very illuminating 
is the work of Justin’s student Tatian, Discourse to the Greeks. Here 
we have not so much an apology for the Christian faith, as a vehement 
polemic against the whole Greek culture. In chapter 6 he deals with 
the Christians belief in the resurrection and he asserts: xal 8:0 тобто 
Kal awudrwv dvdorasıy ёсєсӨ#а! memareikapev peta Tv ту GÀwv 
ovvreieiav.... In chapter 13 there is a specific discussion of the relation 
of soul and body: “If, indeed, it (the soul} knows not the truth, it dies, 
and is dissolved with the body, but rises again at last at the end of the 
world with the body, receiving death by punishment in immortality. 
But, again, if it acquires the knowledge of God, it dies not, although for 
в time it be dissolved." This passage stresses the fact that the body and 
the soul rise together at the end of the world. This close connection 
between the two is again affirmed in chapter 15: “... nor does the flesh 
(сарі) rise again without the soul.” 


1 Used only here and in 1:6. 

? London, 1962. See also the significant study by George W. Nickelsburg, Jr., 
Resurrection, Immortality, and Eternal Life in Imterlestamental Judaism (Cambridge, 
Mass., 1972) which contains a critique (pp. 177-80) of Cullmann’s Immortality or Resur- 
rection, and Georg Kretachmar, ‘‘Auferstehung des Fleisches," in Leben Angesichts dea 
Todes, Helmut Thielicke zum 60. Geburtstag (Tübingen, 1968), pp. 101-37. 

3 Cullmann, Immortality or Hesurrection, р. 59. 
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According to Eusebius, Theophilus was the sixth bishop of Antioch 
in Syria. In 180 A.D., or shortly thereafter, he composed Ad Autolycum 
which is a defense of Christianity against the objections raised by his 
pagan friend Autolycus. In a discussion of immortality in 1.7, Theo- 
philus wishes to assert that which is distinctively Christian over against 
the pagan world: "Aveyelpe. ydp cov тди сарка адауатоу оду ті) 
фох й 6 8eós. The difficulty of such an assertion concerning the 
resurrection of the flesh is recognized in 1.8: “But you do not believe 
that the dead are raised. When the resurrection shall take place, then 
you will believe, whether you will or no; and your faith shall be reckon- 
ed for unbelief, unless you believe now." A number of illustrations 
follow which are intended to convince Autolycus. How important 
this subject; is can be seen again in 1.13 where Theophilus returns to 
the theme of the resurrection with even more examples. Referring to 
Autolycus, Theophilus begins: “Then, as to your denying that the 
dead are raised...” 

The very affront which the Christian doctrine of the resurrection 
caused the pagan world is clearly demonstrated by Eusebius: He 
discusses the persecution of the Christians during the reign of Mareus 
Aurelius (161-180), illustrating this with quotations from the letter 
of the churches of Lyons and Vienne: 


Thus the bodies of the martyre, after having been exposed and insulted in every 
way for six days, end afterwards burned and turned бо ashes, were swept by the 
wicked into the river Rhone which flows near by, that not even a relic of them might 
still appear upon the earth. And this they did as though they could conquer God 
and take away their rebirth in order, as they said, ‘that they might not even have 
any hope of resurrection, through trusting in which they have brought in strange 
and now worship and despised terrors, going readily and with joy to death; now 
let us see if they will rise again, and if their God bo able to help them and to take 
them out of our hands,’ | 


From this account it is apparent that to the pagan world Christianity 
is identified as а religion of the resurrection. To make this doctrine 
more understandable to the non-Christian world is an important respon- 
sibility of the Christian apologist in the second century. Justin, for 
example, is very much concerned to show how the resurrection is 
possible, and tries to suggest various heathen analogies to this Christian 
doctrine (Apol. 19-21). In like manner, chapter 5 of Pseudo-Justin, 
On the Resurrection, begins: “But again, of those who maintain that 


1 Н.е. 6.1.62-63. 
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the flesh has no resurrection, some assert that it is impossible....” 
After some preliminary arguments, a whole chapter (6) is devoted to 
demonstrating that the resurrection is in fact consistent with the 
opinions of the philosophers. Likewise, Athenagoras is his A Plea for 
the Christians (ch. 36), tries to argue “that it is not our belief alone that 
bodies will rise again, but that many philosophers also hold the 
same view ....” This is then followed by a complete treatise on The 
Resurrection of the Dead. 

When one turns to Irenaeus, Adv. Haer. 5.1-18, the picture 
changes somewhat. Irenaeus is not involved in a simple defense of 
the Christian doctrine of a resurrection in the flesh; rather his remarks 
are specifically directed against certain heretics—particularly the 
Valentinians. “Vain therefore are the disciples of Valentinus who put 
forth this opinion, in order that they may exclude the flesh from salva- 
tion, and cast aside what God has fashioned." Irenaeus is opposing 
those ‘‘who despise the entire dispensation of God, and disallow the 
salvation of the flesh, and treat with contempt its regeneration, 
maintaining that it is not capable of incorruption."7 He argues that 
"our bodies ... shall rise at their appointed time, the Word of God 
granting them resurrection £o the glory of God, even the Father, who 
freely gives to this mortal immortality, and to this corruptible incorrup- 
tion."* To support his contention, Irenaeus is primarily dependent on 
а eucharistic theology which has some connection with Ignatius, but 
is quite unlike the argumentation of Paul, 1 or 2 Clement. 

In 2 Clement 9 there is a noteworthy stress on the verb сшде» 
as illustrated in the question, “In what state were you saved?” It is 
likely that Irenaeus has similar opponents in mind when he writes: 
"Among the other (truths) proclaimed by the apostle, there is also 
this one, “That flesh and blood cannot inherit the kingdom of God.’ 
This is (the passage) which 1s adduced by all the heretics in support 
of their folly, with an attempt to annoy us, and to point out that the 
handiwork of God is not saved.” These references in Irenaeus are 
sufficient to suggest that the resurrection provided difficulty not only 
to the pagan world, but also to the Christian community itself. Need- 
less to say there are countless others involved in this anti-heretical 


I Adv. Haer. 5.1. 
3 Ibid., 5.2. 
з Ibid., 5.2. 
4 Ibid., 5.9. 
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battle. Tertullian, in his treatise On The Resurrection of the Flesh, 
attempts to demonstrate that “in proving that the flesh shall rise again 
we ipso facto prove that no other flesh will partake of that resurrection 
than that which is in question..." 

It was the concept of a bodily resurrection which, among other 
things, divided “orthodox” Christianity from the gnostics.2 Even a 
person like Clement of Alexandria who tries to refute gnosticism by 
developing a type of Christian gnosticism, firmly holds to the Christian 
conception of the resurrection. In Paedagogus I he asseris that “the 
end is reserved till the resurrection of those who believe; and it is 
not the reception of some other thing, but the obtaining of the promise 
previously made.” In Paedagogus II he refers to Psalm 150: “Praise 
with the timbrel and the dance, тт» erkAnolar А&ує rv. шєАєтусасау 
Tis саркоє tiv дуфаотату бу ўкойут› TÒ дёрцат:, З 

Before some of the gnostic documents are examined, it must be 
recognized that a great tension existed between the church’s traditional 
teaching about the resurrection and the gnostics’ re-interpretation 
of it. This tension is very evident in a document such as the Epistula 
Apostolorum which Hornschuh dates within the first half of the second 
century.’ Here is a document influenced by a type of gnostic thought, 
yet ab crucial points rejecting cardinal elements of this gnosticism. 
The reality of Christ’s body and the resurrection in the flesh is strongly 
maintained over against Cerinthus and Simon. In the Ethiopic text 
of chapter 21 we read: “Truly I say to you, as the Father awakened 
me from the dead, in the same manner you also will arise in the flesh...” 
In chapter 22 the following question is raised: “After he had said this 
to us, we said to him, ‘O Lord, is it really in store for the flesh to be 
judged (together) with the soul and spirit, and will (one of these) rest 
in heaven and the other be punished eternally while it is (still) alive?’ ” 
The response in chapter 24 із: "Ile answered and said to us, "Truly 


1 Chapter 55. 

2 We arc fully aware that there is no clear lino of demarcation between "orthodoxy'' 
and *'heresy." For a diseussion of this subject see the suggestive work of Walter Bauer, 
Rechtgläubigkeit und Ketzerei im ältesten Christentum (Tübingen, 1964) and Helmut 
Koester, "ГМОМАЇ AIABOPOI: The Origin and Nature of Diversification in the 
History of Early Christianity” in IIT 58 (1965), рр. 279-318. A different perspective 
is offered by Н. E. W. Turner, The Pattern of Christian Truth (London, 1954). 

9 6.28. 

4441. 

5 Manfred Hornschuh, Studien zur Epistula Apostolorum (Berlin, 1963), рр. 110ff. 
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I say to you, the flesh of every man will rise with his soul and his 
spirit.’ ” This discussion is confirmed in chapter 26: “Truly I say 
to you, the flesh will rise alive with the soul, that they may confess 
and be judged with the work they have done, whether it is good or bad, 
in order that it may become a selection and exhibition for those who 
have believed and have done the commandment of my Father who 
sent me.": 

By far the most comprehensive treatment to date of the gnostic 
understanding of the resurrection is provided in the Letter to Rheginus, 
a part of the Jung Codex. Quispel and others hold it to be а writing 
of Valentinus himself.* On the one hand, the Epistle to Rheginus gives 
& sufficiently clear conception of the gnostic understanding of the 
resurrection to help one realize why the Fathers had such little 
patience with it. On the other hand, there are certain factors which 
add complexity to our understanding and certainly prohibit attempts 
at oversimplification. 

From the outset one observes that a realized eschatology permeates 
the whole Epistle. On р. 43, L 35f., those who still seek their "rest" 
are ridiculed: “which we have received through our Saviour, our 
Lord Jesus Christ, which we received when we came to know the truth 
and found our rest therein.” “Rest” is a reality which can be received 
now—it is not reserved for the future. This is also the case with the re- 
surrection: "many indeed do not believe it, but few find it^ (p. 44, I. 9f.). 
This present character of the resurrection is stressed beyond all doubt on 
р. 49,1. 151. “... already (787) thou hast the resurrection (dvdorasıs).” 
This understanding is further elaborated on р. 45, 1. 24ff.: “But then 
as the Apostle said, we suffered with him, and we arose with him, and 
we went to heaven with him .... We are drawn upward by him like the 
beams by the sun, without being held back by anything. This is the 
spiritual (mvevparızn) resurrection (avéoracis) which swallows up 
the physic (улут) alike (броѓоѕ) with the fleshly (vapxırn).” 

We now approach those parts of the treatise which are quite para- 
doxical. On р. 47, 1. 4f, we read: “For if thou wert not in (the) flesh 


i Translation from Hennecke-Schneemeicher-Wilson, New Testament Apocrypha. 

з Gilles Quispel, "The Jung Codex and Its Significance" in The Jung Codex (London, 
1955), ed, by Е. L. Cross, pp. 35-78. On р, 56 Quispel asserts that ‘we may suppose, with 
even more confidence than in the case of the Gospel of Truth, that it is by Valontinus 
himeelf.” 

3 Throughout we refer to the text and translations by Malinine, Puech, Quispel, 
Till, De Resurrectione [Epistula ad Rheginum] (Zürich, 1963). 
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(адрі) thou didst take on flesh (сарб) when thou didst come into this 
world («óepos). Wherefore shouldst thou not take on the flesh (аарі) 
when thou goest up into the aeon (ау)? That which is better than 
the flesh (odp£) is for it the cause (отго) of life." First, there is no 
mention of a future resurrection. The text only says that when one 
goes up into the aeon, then one also takes the flesh along. This con- 
ception seems to be completely contradicted by the following lines. 
In line 17ff. we read that the “afterbirth of the body (ede) is old 
age, and thou art corruption. For thee absence (drroveia) is an advan- 
tage. For thou wilt not give up what is better if thou shouldst depart.” 
And further, line 36ff.: “Let none be doubtful concerning this ... the 
members (uéAos) which are visible (but) dead will not be saved for it 
is (only) the living (members) that are within them which were to rise 
again.” 

To offer a solution to this paradox is not easy. It is interesting, 
though, that a somewhat similar situation appears in the Gospel of 
Philip. In 104:26-34 the author appears to be attacking the concept 
of a resurrection in the flesh, and in 105:9ff. he seems to be defending 
it. Wilson is probably correct in his suggestion that the authors of the 
Epistle to Rheginus and the Gospel of Philip “were grappling, not 
altogether successfully, with the Pauline doctrine as presented in the 
Corinthian epistles....": However, is Wilson's specific attempt to 
solve the paradox in the Gospel of Philip correct ? The key for him is 
a saying of Jesus spoken after his resurrection found in the Apocryphon 
of James (Jung Codex 14:35-36): "from now I shall unelothe myself in 
order that I may be clothed." From this, Wilson makes the following 
suggestion for a solution: "The idea may be that the Gnostic must 
rise їп the flesh in order to be stripped of the garment of flesh and 
clothed in his heavenly robe; in which case 104.26-34 may be an attack 
on those who maintain a resurrection of the flesh and no more, who are 
thus bound to the things of this world; and 105.9ff. may be directed 
against the ‘Greek’ view that only the soul (or the spirit) is immortal. 
Both are wrong ..../2 Wilson's interpretation of the passage from the 
Letter of James is quite plausible, and is paralleled in the Gospel of 
Thomas (21 and 37). It is apparent that what the true gnostic really 
desires is to strip off the body and to leave the world, a conception 


1 The Gospel of Philip (London, 1962), ed. БК. М. Wilson, p. 88. 
з Ibid., р. 89. 
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which Paul refutes m 2 Cor. 5:4. However, it is unlikely that this is 
the conception underlying either the Gospel of Philip or the Epistle 
to Rheginus. 

Might it be that in both of these writings we are dealing with a 
play on the word “flesh” ? GP 104:26-32 asserts: "Some are afraid lest 
they rise naked. Because of this they wish to rise in the flesh, and 
they do not know that those who bear the flesh [it is they who are] 
naked; those who... themselves to unclothe themselves [it is they who 
ате] not naked.": As it stands now, the train of thought is not very 
clear. The clue may be in that which follows. “ ‘Flesh [and blood 
shall] not inherit the kmgdom [of God]. What is this which will not 
inherit ? This which we have.’ ” This can only mean our earthly, mortal 
flesh—that which in reality in nakedness. “But what is this which 
will inherit? That which belongs to Jesus with his blood. Because 
of this he said: He who shall not eat my flesh and drink my blood has 
no life in him. What is it? His flesh is the logos, and his blood is 
the Holy Spirit. He who has received these has food and drink and 
clothing." Our flesh in conjunction with the flesh and blood of Jesus 
is "transformed" flesh; he who unclothes himself of his mortal flesh 
is not naked because he has received “foud and drink and clothing.” 
Therefore, when the writer continues, (For myself, I find fault with 
the others who say that it will not rise," he is clearly talking about 
the flesh in its transformed state, that flesh “which belongs to Jesus 
with his blood." 

. Perhaps the suggestion of a “transformed flesh" may enable us to 
find a solution to the line in Rheginus which reads: “Wherefore shouldst 
thou not take on the flesh (тарі) when thou goest up into the aeon 
{aidv) ?” This is immediately qualified: “That which is better than the 
flesh (оарё) is for it the cause (аїтіоє) of life.” “For i" can only 
refer to ode. The words which follow can only refer to “the cause of 
life”: “What comes into being for thy sake, is it not thine? What is 
thine, is it not with thee?” The suggestion that we are here dealing 
with the conception of a “transformed flesh” appears to be confirmed 
a bit further оп (48:32ff.) where it has just been stated that the resur- 
rection is not an illusion; rather, “it is the truth, that which stands 
firm, and it is the revelation of that which is and the transformation 
of things, and a transition (uerafoAj), into a new existence. For in- 


1 See Wilson's further comments on pp. 87-89. 
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corruptibility descends upon the corruption, and the light flows down 
upon the darkness, to swallow it up, and the Pleroma makes perfect 
the deficiency.” This concept of a “transformation of things” and a 
“transition into а new existence,” as well as the statement that “the 
members (ucAos) which are visible (but) dead will not be saved for it 
is (only) the living (members) that are within them which were to rise 
again,” permit us to gain a better understanding of the words in 
Rheginus, “Wherefore shouldst thou not take on the flesh (сарі) when 
thou goest up into the aeon ?" What is here meant is a "transformed" 
flesh which has already undergone “a trausition into a new existence.” 

Before returning to 2 Clement, we must give attention to the other 
Apostolic Fathers and the New Testament with regard to their under- 
standing of resurrection. At several points Ignatius’ letter to the Smyr- 
naeans criticizes docetism, as in 2:1, “And he genuinely suffered, as 
even he genuinely raised himself. It is not as some unbelievers say, 
that his Passion was а sham.” This is followed by a stress (3:1ff.) on 
the nature of Jesus after the resurrection: ‘For myself, I am convinced 
and believe that even after the resurrection he was in the flesh.... 
Moreover, after the resurrection he ate and drank with them as a real 
human being, although in spirit he was united with the Father.” 
In 5:2 the position of the opponents is refuted: “What good does 
anyone do me by praising me and thus reviling my Lord by refusing 
to acknowledge that he carried around live flesh?” In 7:2 Ignatius 
advises that such people be avoided: “Rather pay attention to the 
prophets and above all to the gospel. There we get a clear picture of the 
Passion and see that the resurrection has really happened.” For Igna- 
tius, a docetic Christology must be avoided because it refuses to re- 
cognize the reality of Christ’s resurrection. 

Polycarp in his letter to the Philippians faces similar opponents. 
In 7:1 we hear: “For ‘whosoever docs not confess that Jesus Christ 
has come in the flesh is antichrist’; and whosoevex does not confess 
the testimony of the cross ‘is of the devil’; and whosoever perverts 
the sayings of the Lord to suit his own lusts and says there is neither 
resurrection nor judgment—such a one is the first-born of Satan.” 
Again it can be observed how a docetic Christology leads to the denial 
of a future resurrection and judgment. 

1 Clement 23-27 deals at some length with the problem of resur- 
rection. While a precise description of the opponents does not emerge, 
nevertheless it becomes clear from the context that Clement of Rome 
is dealing with persons who deny a future resurrection in the flesh. 
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This is suggested in 1 Clem. 24:1: “Let us consider, dear friends, 
how the Master continually points out to us that there will be a future 
resurrection (rhv реААорсау dvdoraciw баєабаї)."1 It is important 
to note that Clement can affirm without further elaboration that God 
“made the Lord Jesus Christ the first fruits by raising him from the 
dead (24:1).” This is not the problem—the problem is that of the 
future resurrection. The goal of 1 Clement’s examples and illustrations 
is not just to support the resurrection of the dead, but to support the 
Juturity of such a resurrection. Those whom he is opposing are most 
likely representatives of a realized eschatology. 

As one turns to the New Testament, there are several relevant 
texts which must be examined. One of them is 2 Tim. 2:18, where we 
learn about Hymenaeus and Philetus ofres пері тт» dAnderav 
jotdxnoav, Aéyovres фудстасчу Yon yeyovévo;. Perhaps it is such a 
misunderstanding which lies at the root of the problem in 1 Clement. 
Certainly the position of Hymenaeus and Philetus is near to that 
observed in the gnostic texts above.? 

These same elements criticized in 2 Timothy are already present 
in Colossians and Ephesians. In Col. 2:12 we read: “... and you were 
buried with him in baptism, in which you were also raised (ovvnyepßnre; 
ef. 3:1) with him through faith in the working of God, who raised 
him from the dead.” And in Eph. 2:6 we learn that Christ “raised 
us up (ovvr;yeipev) with him, and made us sit with him in the heavenly 
places in Christ Jesus." Any sense of eschatological reservation is 
lost in these texts. Because of trends such as these, Paul expresses 
himself most carefully and precisely in Rom. 6:5: “For if we have been 
united with him in a death like his, we shall (&oopeda) certainly be 
united with him in a resurrection like his.” Paul's “eschatological 
reservation" 1s not accidental. Не is very conscious of those Christians 
who stressed the 589 of the resurrection and the consummation of 
salvation in the baptismal event.? 


1 Perhaps it is not insignificant to note in this context that in 26:3, 1 Clement has 
vápf for Jobs (LXX) dédpua: Kai avaorjoas rjv айрка pov таўтту тїр dvavriXcacav 
тафта тута. 

2 See pp. 138-41 

з For an illuminating discussion concerning the interrelation of these texts, ace the 
article by James M. Robinson, "Kerygma and History in the New Testament,” in The 
Biblein Modern Scholarship (Nashville, 1965), ed. by J. Philip Hyatt, рр. 114-50, especially 
pp. 121ff. 
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The final New Testament text to be discussed is 1 Corinthians 15, 
which can only be correctly interpreted when placed in the context 
of the whole letter. This chapter poses the immediate question as to 
the identity of those who deny the resurrection, and further, what 
they mean when they assert dvdorams vexpa@v ойк corw (1 Cor. 
15:12). In reference to the latter question, Hans von Soden makes 
this suggestion: “Ebenso handelt es sich m. E. 1 Kor. 15 nicht um 
Leugnung der Auferstehung—so formuliert Paulus von seinem eschato- 
logischen Verständnis der Auferstehung aus—, sondern um die Behaup- 
tung, dass die Auferstehung schon erfolgt sei (in der yrdors, im пиєбра). 
Geleugnet wird in Korinth der somatische und eschatologische (beides 
gehört wesentlich zusammen) Charakter der Auferstehung.”t In 
support of this position a number of brief points may be made. To begin 
with, verse 46 is most important: GAA’ où mp&rov тд mvevparıköv ДАЛО 
тд фохікбу, ёпета тб mvevparixndv. Paul must stress this point 
because his opponents have argued that the spiritual resurrection has 
already taken place. Paul says "no"— first the physical resurrection 
and then the spiritual. Right now we still bear the image of the man of 
dust, but "we shall also bear the image of the man of heaven." We 
do not yet bear this heavenly image! Paul must urge against the spiri- 
tualizers that "flesh and blood cannot inherit the kingdom of God, 
nor does the perishable inherit the imperishable” (v.50). Thus, it is 
impossible that they have already been resurrected. Paul is saying 
all through this chapter, wait a moment, not so fast! “Lo! I tell you 
a mystery ... we shall (!) all be changed ... the dead will (!) be raised 
imperishable, and we shall (!) be changed .... When the perishable 
puts on the imperishable, and the mortal puts on immortality, then 
. That the Corinthians had totally confused the time order is 
again stressed in verses 23ff., "But each in his own order: Christ the 
first fruits, then at his coming those who belong to Christ. Then comes 
the end, when he delivers the kingdom to God ....” 

These suggestions appear to be confirmed by the larger setting of 
the letter. One of the basic problems with which Paul must deal 
throughout is the spiritual superiority of the Corinthians. Typical may 
be the attitude which Paul ridicules in 4:8: “Already you are filled! 


i Hans von Soden, “Sakrament und Ethik bei Paulus” in Urchristentum und Ge- 
schichte, I (Tübingen, 1951) ed. by Н, von Campenhausen, pp .259-60, п. 28. This general 
understanding has recently aleo been accepted by James Robinson, “Kergyma and 
Hiatory,” pp. 123ff. 
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Already you have become rich !'* Both in terms of this larger setting 
as well as the specific points raised in chapter 15, it is likely that Paul’s 
opponents in 1 Corinthians 15 are spirit-filled enthusiasts who believed 
that there was no need of a future resurrection of the dead since salva- 
tion was already consummated. They conflated the gift of a future 
resurrection with the baptismal event. Thus, the whole chapter 
serves at least one major purpose: to provide a correct eschatological 
time-table. Conzelmann puts the matter succinetly: “Throughout 
Paul maintains the futurity of the resurrection. His anti-enthusiastic 
thrust is clear"? 

It was this Pauline view of the resurrection which served as the 
basis for further discussion in the early church. Paul's understanding 
was either accepted, defended and amplified by the Apostolic Fathers 
and others in the second century; or it was rejected as absurd by 
those influenced by the Greek view of the immortality of the soul; or 
it was modified by those moving in a gnosticizing direetion.® Basically 
there were four factors which militated against the Pauline view of 
the resurrection: 1) the concept of the immortality of the soul; 2) 
the delay of the parousia (e.g., 1 Th. 4); 3) realised eschatology (e.g., 
Col. 2:12); and 4) a docetic Christology (Ign. Smyr. 2, 3; 5). It is 
surely not accidental that each of these factors is dealt with in 2 
Clement. 

The basie assertion in 2 Clem, 9:1 concerning the resurrection is 
this: Kat p) Aeyérw ris dudv, dre айт 5 сарё od kpiverar ойбе 


1 See С. К. Barrett, The First Epistle to the Corinthians (New York, 1968), pp. 108-109, 
and Hans Conzelmunn, Der erste Brief an die Korinther (Göttingen, 1989), pp. 106-107. 

2 Пала Conzelmann, An Outline of the Theology of the New Testament (New York, 
1969), p. 188. We have modified Bowden’s translation at this point. Instead of trans- 
lating “durchweg” as “continually,” we have translated it as “throughout” which better 
captures the sense of the Gorman word in this context. | 

3 The strength and attractiveness of the gnostic position was its ability to use Chris- 
tian resurrection terminology in à way that sounded “orthodox” when in reality the 
content of its understanding of resurrection was quite different. In this connection, we 
find helpful some of Hermann Langerbeck’s suggestions, Aufsätze zur Gnosis (Göttingen, 
1967), edited by Hermann Dörries, which our own study partially confirms. His one 
statement, while not true of all gnosticism, does contain an element of truth in reference 
to the gnostic movement: “Gemeinsames Motiv ist also lediglich: rò orovddleay aviévoc 
та, xpersaviojnö, die christliche Verkündigung zu verstehen” (p. 28). Also in reference 
te our immediate discussion, we find this thought very suggestive: “Nur an oinem Ort, 
in einem geistigen Umkreis, in dem die Septuaginta, der Timaios und die paulinischen 
Briefe zugleich in jedermanns Hand sind, ist die Entstehung eines во vielschichtigen 
Gehildes wie etwa der valentinisnischen Gnosis überhaupt vorstellbar” (р. 25). 
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Gviorarar. What type of person docs our author have in mind when he 
says: Kat un) Хуста) is йифу ...1 When one keeps in mind the problem 
of baptism dealt with in chapters 6-8, the strong eschatological stress 
of chapter 10 and the discussion of the spiritual church in chapter 14, 
there can be little doubt that the writer is dealing with a similar phe- 
nomenon as was Раш in 1 Corinthians 15 and the author of 2 Timothy 
in chapter 2:18. Не is dealing with pneamatics who have pushed 
the eredo of chapter 1 to its ultimate limit -“we have been saved,” 
and thus the future is of no consequence. To mect these enthusiasts 
on their own terms he asks: év rive cod@yre, ev tim aveBrGhare? 
Answer—in the flesh, and you dare not think little of it, you dare not 
neglect it: бєї обу Yuäs ws vaóv feod guddacew тйу odpra. The 
author of 2 Clement takes up precisely that phrase about the temple 
of God which Paul uses almost exclusively in his Cormthian correspon- 
dence. He then refers back to the confession and expands it: би 
трбтоу yàp ё тӯ capki Єкійутє, xai er ті) саркі eAedoecbe. 
The flesh in which man was called will be the very flesh in which he 
will receive his reward. It is likely that the author of 2 Clement has 
1 Corinthians 15 in mind; if so he has not completely understood 
Paul, or at least has not presented the totality ої Paul's understanding. 
Paul not only stresses the continuity, as does 2 Clement, but also the 
discontinuity. For Paul this odp& does not equal that odp in the 
hereafter. Rather, the perishable is raised imperishable; the mortal 
nature must put on immortality. Paul could never have made the 
assertion which is found in 2 Clement. But why does the author of 
2 Clement argue the way he does? Very possibly the gnostic threat 
is greater. Perhaps he is even trying to suggest what Paul really meant 
over against those who are misinterpreting him.? For 2 Clement man 
will be raised in the same flesh. He will be raised in the same flesh aud 
he will receive his rewards in the same flesh; therefore, it is imperative 
that he keep his flesh pure and spotless. These observations are followed 
by a paraenetie section in the communicative plural using traditional 
materials, urging his readers to repent while there is still time for repen- 
tance. Only in this way can they finally be received as sons. The tension 
between this assertion and chapter 1 is evident and has already been 
discussed. 


1 I Cor. 3:16,17; 6:19; 2 Cor. 6:16, See also 2 Th. 2:4. 
2 See 2 Pet, 3:16. 
3 See pp. 103-107, 
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In short, then, 2 Clement is asserting the reality of a resurrection 
of the flesh in the future. This is stated not only in opposition to the 
more general Hellenistic mentality concerning immortality of the soul, 
but specifically against the gnosticizing interpretation that was being 
given by many to Paul’s understanding of the resurrection. To refute 
this latter movement, the writer of this discourse ignores the tension 
involved in Paul's view of the resurrection of the body (oôpa) and 
adopts a rather simplistic, crude and one-dimensional view which 
equates the future resurrection of the flesh (odp£) with that possessed 
by the individual during his present life. For the writer of 2 Clement 
and the church of his time this appeared to be the only way to preserve 
that which for them was integral to the Christian faith. 


i) 2 Clement 10: false teachers 


The overall form of chapter 10 is different from the preceding 
chapters because it contains no supportive quotations.t Perhaps this 
is due to its summary character and its warning against the false 
teachers. Since the false teaching (10:5) probably deals with the resur- 
rection/eschatology problem, this is indeed a fitting place for this 
particular excursus. Yet chapter 10 is not “formless” ; it has a unique 
construction, relying rather heavily on the principles of antithesis. 
First, verse la states what is expected of the Christian: "So, my 
brothers, let us do the will of the Father who called us, so that we 
may have life; and let our preference be the pursuit of virtuc.” Then 
verse 1b states in antithetical fashion what the Christian should avoid: 
“Let us give up vice as the forerunner of our sins, and let us flee 
impiety, lest evils overtake us.” This same principle is employed in 





1 We havo suggested that 2 Clement 10 does not have the same overall form as the 
preceding chapters, essentially because it docs not contain supportive quotations or 
illustrations. There is one way that one could meintain that such quotations are present. 
That would be to follow the suggestion of Holt Graham, T'he Apostolic Fathers (Now 
York, £965) by Robert M. Grant and Halt M. Grabam, p. 121, concerning 2 Clem. 10:2: 
"Rather, he turns in the succeeding verse to a summary of the thought of Psalm 33:11-14, 
already drawn upon for similar purposes in 1 Peter 3:10-12 ...." I cannot really imagine, 
though, that our author has this Psalm in mind. The decisive verse for Graham is Ps. 
33:15; усі the accent ів different from thut of 2 Clement. 2 Clement states that peace 
wil pursue us; Ps. 33 that we are to pursue peace! For 2 Clem. 10:5, Graham draws 
our attention to possible parallels; Mt, 18:6; Rom. 1:32; Ezek. 3:18 and 33:8. The point 
of 2 Clem. 10:5 is thet the false teachers and their followers will have their sentence 
doubled. ` 
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verse 3 where the “pleasures of the present” are contrasted with 
“promises of the future” and again in verse 4 where the phrase “what 
great torment the pleasures of the present bring” is contrasted with 
“what delight attaches to the promises of the future.” A similar use 
of this antithetical principle is found in a number of New Testament 
paraenetic sections! as well as in the Testaments of the Twelve Pa- 
triarchs.? 

“For if we аге eager to do good, peace will pursue us” is a conditional 
sentence and it bears some similarity to the casutstic section of Ex. 
21:1-11 and to such New Testament texts as Mt. 18:15-17 and Lk. 
17:3. This form, which is also used frequently elsewhere,? is a wisdom 
form which does not give specific commands but rather, general 
tules about life; therefore its non-specific character: “If we are eager 
to do good.” But what is "good" ? This can only be determined from 
the larger context of the chapter. 

Chapter 10 is also of interest because it illuminates our earlier 
suggestion concerning a common early Christian paraenetio pattern.* 
It was proposed that the basic starting point of Christian paraenesis 
is baptism. That this is the case here is indicated by the reference 
to the Father as той каЛЄсаутоє nuäs, kaÀéc having specific refer- 
ence to the baptismal context of chapter 1. Because of the exper- 
ienced salvation event of Jesus Christ, therefore certain behavior 
is expected. The characteristics of that behavior are clearly outlined 
throughout the chapter. It was further suggested that the goal of Chris- 
tian paraenesis is eschatological. This aspect is present in verse 5 
where 2 Clement refers to the false teachers: ойк elödres, бт. соду 
éLovaw тти xpiow, adrot тє каї ot dxovorres adrav. Finally it was 
suggested that the proper context for ethical exhortations is between 
these two poles of baptism and last judgment, and that the most im- 
portant of these exhortations is love of the brother. In the first verse 
of this chapter there is a reference to baptism, in the last verse a 
reference to the last judgment, and in between there are exhortations 
which include the infinitive ayaforoıeiv. 


1 Rom. 12:9), 21; 13:12; 2 Cor, 6:14-16; 2 Tim, 2:22; 1 Tim. 6:11. 

? T. Benj. 8:1; T. Dan. 6:10; T. Gad. 6:2; T. Dan. 6:1-2a; T. Benj. 5:2; T. Naph. 
8:4 and 6; and in CD 1 2ff. 

3 eg. T. Dan. 4:1-7; T. Gad 6:3-7:6; also, Prov. 1:10-11:15 and Prov. 23:1. 

4 See pp. 110-11. 
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One of the opening exhortations in 2 Clement 10 is: xat rower 
püAÀoy Thy арєтуу. @рєтї here means "moral virtue." This gives 
another indication as to the provenance of the preacher's theology 
since áper is a prominent word in Hellenistic Judaism. Here in 
2 Clement арєту and какіа are opposites. One notes the same pheno- 
menon in the Pseudo-Aristotelian (Ist cent. B.C.) writing пері dperóv 
ка! какгдул There is also a popular writing called “Two Women"— 
{apern and 7d0v7).? upern is used so frequently 1n Philo that Leisegang 
needs over seven pages in his index to cite al! the references.? It 1s also 
used in the Hermetic writings (9:4; 10:9), Wisd. 8:7 ; 2, 3, 4 Maccabees. 
In the New Testament it is used only in Phil 4:8; 1 Pet. 2:9 and 
2 Pet. 1:3, 5 and very frequently by Hermas among the Apostolic 
Fathers.* 

In our chapter йрету and xaxds are set over against one another. 
In a sense, one could understand the whole of this chapter as an 
interpretation of these terms. dper# represents the promise of the 
future and x«axós represents the pleasures of the present. The conse- 
quences of these pleasures and promises are further defined in verse 4: 
“For they do not realize what great torment the pleasures of the present 
bring, and what delight attaches to the promises of the future.” Only 
he who pursues virtue will receive life and inherit the promises. Here 
again one can observe how 2 Clement uses the apocalyptic schema 
of “this world” and “the world to come.” While sharing aspects of 
what might be called a vertical dualism with a heavenly world above, 
aspects of which have been revealed in this world by Jesus Christ, 
the preacher recognizes that this type of dualism can lead to “gnosti- 
cizing" misinterpretations— "there is no resurrection," “there is no 
future judgment ?' To counter this our author employs also the hori- 
zontal schema of apocalytic.—tlhis world and then the world to come. 
Although the heavenly world above is the same as the future world to 
come, one should not be misled into thinking that just because the 
assertion is true that “‘the only invisible God,’ the Father of truth, who 
dispatched to us the Saviour and prince of immortality, through whom 
he also disclosed to us the truth and the heavenly life...,” one can 
therefore participate fully in this heavenly life in the present—as some 


1 Aristotle, ed. I. Bekker (Berlin, 1831-70), II, рр. 1249ff. 

2 Sacr. АС. 32. 

3 Tonnes Leisegang, Philonis Alexandrini (Berlin, 1963), vol. 7. 
4 Mand. 1; 6:2; 10:3; Sim. 6:1; 8:10. 
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held—and that consequently there is no future hope. On the contrary, 
urges the writer, only as one pursues dpery will one inherit the future 
promises. 

This chapter can be best understood as a polemic against a gnost- 
icizing direction toward which 2 Clement’s congregation was moving. 
Hans Jonas in his illuminating study of the term dper7 brings to our 
attention the fact that Plotinus severely criticizes the gnostics because 
they have no Adyos лєрї dperijs.1 “Von einer Wartung (fepareves) 
und Reinigung der Seele durch Ausbildung ihrer verschiedenen dperat 
wiissten sie nichts zu sagen. Sie begniigten sich vielmehr mit der Auf- 
forderung ‘Blicke zu Gott hin’ ....”? Radical gnosticism viewed 
the world so negatively that is was impossible to practice “virtue” in 
it. For 2 Clement, however, salvation in the world to come could only 
be obtained if one had practiced virtue in this world. Speaking of 
“yest in the coming Kingdom” the writer asks: “What, then, must we 
do to get these things, except to lead a holy and upright life and to 
regard these things of the world as alien to us and not to desire them” 
(5:6), Virtue for 2 Clement is loving one another, refraining from adul- 
tery, backbiting and jealousy, and being self-controlled, compassionate, 
kind (4:3). какдѕ means “adultery, corruption, avarice and deceit” 
(6:4). 

2 Clement 10 closes with the following warning: “If they did these 
things by themselves, it might be tolerable. But they persist in teaching 
evil (какод:даскалобутєѕ) to innocent souls, and do not realize that 
they and their followers will have their sentence doubled.” Although 
our author does not exactly specify the nature of this false teaching 
in chapter 10, he has given clues throughout the whole discourse. 
At least one of the characteristics of this teaching is given in 2 Clem. 
10:3: they “prefer the pleasures of the present to the promises of the 
future.” Apparently these false teachers had a wrong conception of 
eschatology— “there is no future,” “already nom,” they assert, "we 
have been saved, we have been given light and we see again” (cf. 2 
Clement 1). Therefore, they misunderstand the ethical demands of 
baptism {ch. 6-8), the futurity of the resurrection (ch. 9), and the 
relationship of the future promises to the kingdom (ch. 11 and 12). 
Already now they claım to be participants in the “first Church, the 
spiritual one, which was created before the sun and moon” (14:1). 


1 Gnosis und Spätanliker Сеїзі (Göttingen, 1964) II, pp. 24ff. 
2 Ibid, р. 24. 


150 THE INTENTION OF SECOND CLEMENT 


This teaching is related to that of the false teachers in 2 Peter (as we 
shall see immediately in our discussion of chapter 11); also, the warning 
against them in 2 Clement is somewhat similar to the warning made 
by Ignatius in Eph. 16:1-2: “Make no mistake, my brothers: adulterers 
will not inherit God’s Kingdom. If, then, those who act carnally suffer 
death, how much more shall those who by wicked teaching corrupt 
God’s faith for which Jesus Christ was crucified. Such a vile creature 
will go to the unquenchable fire along with anyone who listens to him.” 


) 2 Clement 17: the double-minded 


Chapter 11 deals with eschatology and follows the pattern which we 
have thus far observed in the ethical section of 2 Clement. The theme 
(1) is stated in verse 1: "Let us therefore serve God with a pure heart 
and we shall be upright. But if, by not believing God's promises, 
we do not serve him, we shall be wretched.” Then follows a supportive 
quotation (la} in verses 2-4. The next two verses contain paraenesis 
(2), followed by а supportive quotation (2a) in verse 7. 

The point of the quotation, which has been discussed above, 
is expressed in the first line: ТаЛайташрої elow of Sipuyor, of біа- 
Tálovres ті) Kapdia of Aéyovres. The term dipvyos should be trans- 
lated simply as “doubt,” thus, “wretched are those who doubt...” The 
term itself appears only in James (1:8; 4:8), 1 Clement 23 and Hermas 
(over forty times).? Yet the use of the term is not the same throughout. 
Only in 1 and 2 Clement does it have a specific eschatological reference ; 
in both James and Hermas it refers to moral behavior. In Mand. 
9:1 we read: “ ‘Cast off doubt from yourself,’ he said to me, ‘and do 
not hesitate at all to ask God for anything, or say їп yourself, ‘How 
can I ask anything from the Lord and receive it, when I have sinned so 
much against him?” This, as well as what follows, is very similar to 
Jas. 1:5-8. Thus, that which is unique to 1 and 2 Clement is that they 
both use the word in a quotation and in this quotation it refers to 
those who deny a future eschatology. 


1 See pp. 62-53 above. 

2 For a further discussion of this term все the articles by Oscar J. Е. Seitz, "Rele- 
tionship of the Shepherd of Hermas to the Epistle of James,” J BL 63 (1944), pp. 131-40; 
and, “Antecedents and Signification of the Term AIPYXOZ,” JBL 66 (1947), pp. 
211.19. See also Irenaeus, Adv. Haer. 3.1-3 where Irenaeus accuses the gnostics of 
saying one thing "with their mouth" and thinking another "in their heart.” 


THE INTENTION OF SECOND CLEMENT 151 


When the context beyond 2 Clement 11 is examined, one notices 
that the elements which precede and follow this section on doubt 
about the future are almost identical to a pattern which is found in 
2 Peter and 1 Clement: (1) a reference to false teachers (2 Clem. 10:5; 
2 Pet. 2:1ff. and 17ff.; 1 Clem. 21:5);1 (2) a discussion of the eschato- 
logical problem (2 Clem. 11; 2 Pet. 3; 1 Clem. 23); and (3) a reference 
to the nearness of the kingdom {2 Clem. 12:1; 2 Pet. 3:10; 1 Clem. 
23:5). The suggestion would be near at hand that all three are sharing 
a common pattern. Not only do these three early Christian writings 
have these three elements in common, they also seem to share the 
same general eschatological problem. The problem is well summarized 
by the question of the scoffers in 2 Pet. 3:4ff: “Where is the promise 
of his coming ? For ever since the fathers fell asleep, all things have con- 
tinued as they were from the beginning of creation.” All three writings 
attempt to deal with this eschatological misunderstanding. 

The suggestion that these books might share a common pattern 
does not mean, however, that the problems which they are facing are 
not actual ones. For the author of 2 Clement it is indeed an acute prob- 
lem that there are some who deny God’s future. For him this is a 
basic denial of the Christian faith beeause Christians are people 
living by promise and these promises will only be fulfilled at the 
end of the age. The Christian must live patiently in hope. For this 
reason, it is perhaps not insignificant that 2 Clement introduces its 
first supportive quotation concerning eschatology with the phrase 
A€yer yàp kai 6 профттікдє Aóyos. That the use of this phrase is 
not accidental is suggested by two factors: it is unique in 2 Clement 
and the same quotation in 1 Clement is simply introduced ав “serip- 
ture.” It is possible that 2 Clement uses this introductory phrase for 
polemical reasons. Precisely against those who may claim to be the 
spirit-filled prophets and who claim to have experienced the entire 
salvation reality now, 2 Clement states, “but the prophetic word says...” 
That this interpretation has some degree of plausibility is probable 
in light of 2 Pet. 1:19ff. where the same phrase—zpodyrixds Aóyos—is 
used in a polemical context, especially against false teaching.? 


1 In reference to thia verse in 1 Clement, Knopf, Zwei Clemensbricfe, p. 83, correctly 
holds that ‘5 ist ein deutlicher Hinweis auf die Führer des Streites ....” 

2 Ernst Käsemann, "An Apologia for Primitive Christian Eschatology," Essays 
on New Testament Themes (London, 1964), pp. 187-88, in referring to the matter of 
prophecy in relation to 2 Pot. 1:10ff. makes a statement which also has relevance to our 
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However, this can only be a conjecture and it may be that 2 Clement is 
simply using the term “the prophetic word” as a synonym for the Old 
Testament! or sertpture, 

Before we proceed to chapter 12, a point of clarification must be 
made. We have indicated that the nature of 2 Clement 11 is eschatolo- 
gical. But according to the outline given, this chapter falls within the 
ethical section and not within the eschatological section of blessings 
and curses which only begins with chapter 15. Is this correct? It is, 
since chapter 11 is primarily concerned with presenting a correct view 
of eschatology so that the congregation might fulfill the ethical im- 
plications inherent in the Christian life. Chapters 15-18 are much more 
concerned with the eschatological sanctions of ethical behavior in 
terms of blessings and curses, threats and promises. The threatening 
character present in 2 Clement 15-18 is essentially absent from 2 
Clement 11. 


k) 2 Clement 12: the coming of the kingdom 


The anti-gnostic thrust whick has been observed at several points 
in 2 Clement is also to be found in this chapter. In 2 Clement 12 we 
find an answer of Jesus to the question when the kingdom would 
come: “When the two shall be one, and the outside like the inside, 
and the male with the female, neither male nor female.” Our author 
is quite serious when he states that “we must be on the watch for 
God's Kingdom hour by hour ....” However, it is likely that some in 
his congregation did not hold this position, but claimed rather that 
the true gnostic could already participate in the kingdom, and they 
used this quotation for their defense. Our author takes up this quotation 
and proceeds to give what he holds to be the correct interpretation, 


context and which will be further discussed below in our exegesis of 2 Clement 17. 
“We might well wonder,” asserts Kasemann, “why all mention of primitive Christian 
prophecy has disappeared. But there is a simple solution to this problem. It is very evi- 
dent that primitive Christian prophecy was one of the most dangerous instrumenta, 
if not indeed the determining factor, in the increasing hold which Grosticism was gaining 
on the Church. It waa in order to meet this danger that the Church adopted the Jewish 
institution of the presbyterate, of which the monarchival episcopate grew. A ministry 
conferred by ordination is bound to be the natura] opponent both of Gnosis and of primi- 
tive Christian prophecy. Thus it was no accident that the letter either died out gradually 
within the ranks of orthodoxy or was crowded out into the sects.” 
1 See Philo, Plant 117; Justin, Dial. 56:8. 
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namely, that the kingdom is not a present spiritual phenomenon, but 
that it is future and the Father’s kingdom will only come “when you 
do these things.” 

There is a noticeable similarity between this quotation in 2 Clement 
12 and logion 23 in the Gospel of Thomas, as we previously noted. 
Langerbeck is probably correct in asserting that these quotations are 
further developments of certain Pauline (and Johannine) thoughts 
in a gnostic direction.? J. Doresse suggests that we are dealing with 
a further development of such New Testament texts as Jn. 17:11, 
20-23; Rom. 12:4-5; 1 Cor. 12:27; and Eph. 2:14-18.* Even closer із 
the suggestion of Grant in citing Gal. 3:28: “There is neither Jew 
nor Greek, there is neither slave nor free, there is neither male nor 
Jemale.”4 Making reference to this saying in the Gospel of Thomas, 
Grant suggests that this “kind of unity looks back to the first creation 
story in Genesis, where ‘man’ is male and female .... The original state 
of creation is to be reached through spiritual union. Man is not to be 
man, woman is not to be woman ....”5 A very similar position, accord- 
ing to Hippolytus (Ref. 5), is held by the Naassenes, who rejected 
sexual intercourse as leading to death since the first man was ап- 
drogynous. 

Bertil Gärtner interprets logion 23 of the Gospel of Thomas from 
the Valentinian understanding that the souls of the elect proceed 
into the Pleroma as brides of the angels, and not as bridegrooma. 
He concludes that “the final unity does not come about until man’s 
heavenly goal is united with his ‘angel’ in heaven, when it can enter the 
Pleroma. But when man has become enlightened on earth, through 
gnosis, and then already belongs to the company of the saved, the re- 
sulting state of unity 1s manifested, inter alia, in the ‘neutralisation’ of 
the sexual life ...."* 

In light of our discussion concerning the meaning of this quotation 
in gnostic circles, the particular exegesis which our writer gives stands 
out the more strikingly. He “de-gnosticizes” this text in terms which 
are completely on the moral and ethical plane. Thus the phrase “When 








1 бее pp. 73-77. 

2 Aufsätze zur Gnosis, pp. 25ff. 

3 Les Livres secrets des gnostigues d'Egypte (Paris, 1958), pp. 155-56. 

4 Translated literally the English should read: “there is not male and female.” 

5 Robert М. Grant and David Noel Freedman, The Secret Sayings of Jesus (Garden 
City, 1960), р. 141. The Valentinians often use sexual terminology metaphorically i.e., 
male = pneumatic, female = psychic (ef. Clement, фасегрів 21.1ff.). 

9 The Theology of the Gospel of Thomas (London, 1961), p. 258. 
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the two shall be one ...” is interpreted in a most ungnostic manner: 
“when we tell each other the truth and two bodies harbor a single mind 
with no deception.”: The phrase “the outside like the inside” is inter- 
preted to mean: “Just as your body is visible, so make your soul evident 
by your good deeds.” And finally the phrase “the male with the female" 
is interpreted to mean this: “that when a brother sees a sister he should 
not think of her sex, any more than she should think of his.” Cyril 
Richardson is correct when he asserts that these “terms refer, not to 
family, but to Christian, relations.”? We are dealing here with an 
inner-church situation where, among other things, indiscriminate 
sexual behavior was occurring. Therefore, it must be stressed that 
only when the flesh is kept pure, hen the kingdom will come and 
only then will one be able to participate in it fully. This is the message 
our preacher is trying to communicate to his congregation.? 

A word must be said about the phrase rjv fuépav ris emidaveias 
тоб бєоб in verse 1. This description of the parousia is very Hellenistic 
and in addition to 2 Clem, 12:1 and 17:4 it is found only in the Pastoral 
Epistles (1 Tim. 6:14; 2 Tim. 1:10; 4:1,8; Tit. 2:13) and once in Paul — 
2 Th. 2:8.4 Again we have an indication of 2 Clement’s milieu. 


D 2 Clement 13: on not blaspheming the Name 


The central theme of this chapter is concisely stated in verse 1: 
“And we must not seek to please men or desire to please only ourselves, 
but by doing what is right to please even outsiders (rots Єбсо ardpamois), 
so that the Name (óvoua) may not be scoffed at on our account.” 
Two important factors are involved here, “the outsiders” and “the 
Name.’ Their behavior as seen through the eyes of the outsider, the 
non-Christian, must be such that the Name will not be blasphemed.5 


1 We must consider below whether the reference to “two bodies” can refer to two 
different groups in the congregation. If this ia во, it may shed valuable light on the hiatori- 
cal setting of 2 Clement. 

2 Richardson, Early Christian Fathers, р. 198, n. 42, 

3 Thus К, Mueller, Die Forderung der Ehelosigkeit aller Geiauften in der alten Kirche 
(Tübingen, 1927), р. 16, misses the point when he cites this text in defense of hia position 
that baptism in the church obligated the believers to the celibate life. 

* For a discussion concerning the Hellenistic background of the term émdévea 
вве М. Dibelius, Die Pastoralbriefe (Tübingen, 1955), p. 77, and Dieter Lührmann, "Epi- 
phaneia” in Tradition und Glaube (Göttingen, 1971), ed. by G. Jeremias, H.-W. Kuhn 
and H. Stegemann, pp. 185-99. 

5 The theme of “the outsider" has received careful study by van Unnik, “Die 
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The reference to of ёб dv@pwrai is not new with 2 Clement. but 
is found at a number of points in the New Testament: in 1 Th. 4:11-12 
Paul advises the Thessalonians “to aspire to live quietly, to mind 
your own affairs, and to work with your hands, as we charged you; 
iva. перитатіїтє evaynpavws mpös tous ёо kal undevos xpelar Єуптє; 
in Col 4:5 we read, "Ку oodia пєрітатєїтє mpós tobs ёо. Similar 
thoughts are also expressed in 1 Cor. 10:32ff; Phil 2:15; 1 Tim. 
3:7, and elsewhere. From just these brief references it can be seen that 
concern for the outsider, the non-Christian, played a significant role 
in the early Christian paraenetic tradition. 

To what or whom does “the Name" refer as found in verses 1 and 4? 
Richardson understands it to mean the name "Christian,"? and Knopf 
urges that “диора ist wegen des gleich folgenden Zitates als der Name 
Christi zu fassen ....”? The general theological context of 2 Clement 
also would suggest, with Knopf, that the statement “so that the Name 
may not be scoffed at on our account” refers to none other than 
Jesus Christ. An important concern of 2 Clement 15 that the person 
of Jesus neither be underestimated nor blasphemed. The opening 
of the discourse asserted that “we ought to think of Jesus Christ as we 
do of God” (1:1) and that “we ought not ... to belittle him.” This 
is, of course, агаріу supported by the credo which follows. In 3:1 
the question is raised “what is knowledge in reference fo him, save 
refusing to deny him through whom we came to know the Father?” 
It is then asked, "But how do we acknowledge him ?" (3:4). The answer, 
having explicit reference to Christ, is: “By doing what he says and 
not disobeying his commands; by honoring him not only with our lips, 
but with all our heart and mind.” This is the very problem which the 
writer raises toward the end of chapter 13—the dichotomy between 
words and action. Because the actions of his congregation do not coin- 
cide with their confession, they blaspheme the Name, viz., Jesus Christ. 

We have already had opportunity to observe the proximity of 
2 Clement’s environment to that of Valentinian gnosticism at several 


Rücksicht auf die Reaktion der Nicht-Christen als Motiv in der altchristlichen Paránese," 
in Judentum Urchristentum Kirche (Berlin, 1964) edited by W. Eltester, pp. 221-34, and 
we aro largely indebted to him in the following remarks. 

1 For a full discussion of the relevant texts see the article by van Unnik, “Reaktion 
der Nicht-Christen." 

2 Early Christian Fathers, p. 198. 

3 Zwei Clemensbriefe, р. 172. 
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points. It is therefore interesting to note that the Gospel of Truth 
not only shares a similar understanding of the relation of Jesus to 
the Father, but also uses the term “Name” to signify Jesus Christ. 
Since the discussion which follows is based on GT 38:7-41:19, it will 
be helpful to have the complete text before us. 


It is He who, in the principle, gave a name to Him who came forth from Him and 
who was Himself, and whem He engendered us a Son. He gave him His Name 
which belonged to Him—He, the Father, to whom belong all things which exist 
around Him. He possesses the Name; He has the Son. Jt is possible for them to 
see Him. But the Name, on the contrary, is invisible, for it alone is the Mystery 
of the Invisible destined to penetrate to the cara which are completely filled with 
It. For, indeed one does not pronounce the Name of the Fether; but He reveals 
Himself through a Son. Thus, then, the Name is great. Who, then, could have 
pronounced a name for Him, this great Name, if it is not He, alone, to whom the 
Name belongs, and the sons of the Name in whom reposed the Name of the Father, 
{and who}, themselves, in their turn, reposed in His Name, Since the Father is 
unengendered, it is He alone who engendered it for Him as a Name before He had 
produeed the Eons, in order that the Name of the Father should be over their 
heads as a Lord, that which is the authentic Name, firm in ita authority (and) in 
ita perfect power. For this Name does not belong to the (category of} words, nor to 
the (category ої) appellations (does) His Name (belong); but it is invisible. He 
gave the Name to Him alone, being the only one able to sce It (and) being alone 
capable of giving Him the Name. For, indeed, the Unengendered has no Name. 
‘For what Name could one give to Him who did not come into existence? On the 
contrary, he who did come into existence, came into existence with his Name. 
And Не is the only ono who knows ft and it was to him alone that the Father was 
to give a Namo. The Son is His Name. He did not, therefore, hide it seeretly, bnt 
the Son existed: He alona was given tho Name. Tho Name, then, ia that of the Father 
just as the Name of the Father is the Son. For where, indeed, would Mercy find 
& Name, if not near the Father? But doubtiess someone will say to his neighbor: 
“Who can give a Name to someone who existed hefore himself, as if, indeed, children 
did not receive a name from those who gave them birth." That which we must do, 
then, above all, is to meditate on this point: "What is the Name?” It is the authen- 
tic Name; it is, indeed, tho Name which came from tho Father, for He is the Proper 
Name. It is not яз a loan that He received the Name, as in the case of others, accord. 
ing to the particular manner in which each one of them is produced. But this 
the Proper Name. There is no other person to whom He has given It, But it was 
unnameable (and) ineffable till the moment when He, alone, who is perfect, pro- 
nounced It and it was He (alone) who had the strength to pronounce His Nanic and 
to see It. When it pleased Him, then, that His well-beloved Son should be His 
Namo, and (when) He gave this Name to Him, He who came forth from the Depths 
spoke of His secrets, knowing that the Father is absolute Goudness. For that reason, 
also, He sent Him in order that He (might) speak about the Place, and abont His 
place of repose from which He had come forth and that He might glorify the Pleroma 
the greatness of His Name and the gentleness of the Father. He will speak about 
the place from which each one has come and the region from which he has received 
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his essential being. Но will basten to euuso (kim) to return there once again, and to 
remove him from this place—the place where he (now) is—(causing him to) become 
attached fo that place, by nourishing himself thereon and growing up therein. 
And his own place of repose is his Рісгота. 


In 40:23ff. we read: “When it pleased Him, then, that His well-belov- 
ed Son should be His Name, and (when) He gave this Name to Him, 
He who came forth from the Depths (Вадоѕ) spoke of His secrets, 
knowing that the Father is absolute Goodness. For that reason, also, 
He sent Him in order that He (might) speak about the Place (röros) ....” 
We are dealing here with what Daniélou calls "ап apophatic theology of 
the divine incomprehensibility.”? This ineffable essence of the 
Father is revealed through His Son to whom He gave His Name. 
So we read in 38;7ff., “It is Не who, in the principle, gave a name to 
Him who came forth from Him and who was Himself, and whom He 
engendered as a Son. He gave Him His Name which belonged to 
Him ...," or again in line 21ft., “For, indeed, one does not pronounce 
the Name of the Father; but He reveals Himself through a Son. 
Thus, then, the Name is great." It is clear from these texts that the 
Son not only was given the Name, but in fact is the Name. Further, 
according to the Gospel of Truth, this Name shares in the divine nature, 
and the divine nature reveals itself through it, yet it is distinct from 
the Father. Finally, both Daniélou and Quispel stress that the Name 
is here used as a mediator of revelation, and not as an instrument of 
creation: “the Name is indeed a Divine Manifestation, an independent: 
hypostasis, which functions as a mediator of revelation.”? 

The Gospel of Truth and 2 Clement share a similar frame of reference. 
The doctrine of the invisible God common in gnosticism generally, 
and in the Gospel of Truth specifically, is also reflected in 2 Clement 
20:5, "То the only invisible God, the Father of Truth ....” The language 
used to describe God’s revelation in 2 Clement, He “dispatched to 
us the Saviour and prince of immortality, through whom he also dis- 
closed to us the truth and the heavenly life ...,” is strikingly close 
to that used in the Gospel of Truth. Or, speaking of Jesus, in 2 Clem. 
3:1, it is said that “throngh him (we) have come to know the Father 
of truth ....” These close relationships between the Gospel of Truth 
and 2 Clement seem to make it even more possible that both are 


1 The Theology of Jewish Christianity (London, 1964), р. 158. 
2 Q., Quispcl, “Gnosticism and the New Testament,” УС 19 (1965), р. 79. 
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using the term “Name” in a rather similar way. Precisely those who 
claim to have gnosis concerning the Father fail to realize that the 
dichotomy hetween their confession and their actions leads to a 
denying and blaspheming of the One to whom the Father has given 
His Name. ‘But when they see that we fail to love not only those who 
hate us, but even those who love us, then they mock at us and scoff at 
the Name” (13:4). The point is that they mock us, viz., Christians, 
and therefore scoff at the Name, viz., Jesus Christ. This verse also 
strongly supports the interpretation given that the “Name” refers to 
Jesus Christ. 


1 From what source did the Gospel of Truth and 2 Clement take over this conception 
of the “Name?” Daniélou and Quispel diseuss the matter in detail, yet we are not con- 
vinced thoy have clearly demonstrated their case for a Jewish or heterodox Jewish 
background. While we would certainly agree that heterodox Judaism provided the general 
milieu for such an understanding, it is only this heterodox Judaism in conjunction with 
Christology which provides any kind of an adequate explanation of what occurs in 
2 Clement and Valentinus. 

The Old Testament references— Ex. 23:21; Deut. 12:11; Tob. 8:5, etc.—ere too 
vague to be of any help. 1 Enoch 69:14 refers to the Name in relation to creation and 
not redemption. Even Qumran (CD 15:3; 1 QM 11:2,3; 18:6,8 ete.) speaks frequently 
of the Name, but primarily as an expression of the power of Yahweh. What is of interest 
here, though, is the Apocalypse of Abraham {probably early second century A.D., 
according to К. Meyer, ROGS І, 72) which seems to be а further development of what 
is found in Qumran (cf. Quispel, “Guosticism,” pp. 20ff.). Speaking of the angel Jaoel, 
Quispel assorts that “it is also clear that this figure is the Mediator and Bringer of Reve- 
lation since He ia іп possession of the ineffable Name.... This proves that the speculations 
of Judaism about the Name as a mediator of revelation were very ancient and pre- 
Christian.” At a stage earlier one finds a thought in Philo (Conf 146) which is remarkably 
close to that of 2 Clement and the Gospel of Truth: “But if there be any as yet unfit to 
be called a Son of God, let him press to take his place under God'e First-born, the Word, 
who holds the eldership among the angels, their ruler as it were. And many names are 
his, for he is called, ‘tho Beginning,’ and the Name of God (уона feo) and Ніз Word, 
and the Man after His imago....” Here it is explicitly said that the logos із the Name of 
God, This parallels tha Gospel of Truth far more closely than the Apocalypse of Abraham 
where we read in Chapter 10: “I am called Jaoel by Him Who moveth that which existeth 
with me оп the seventh expanse upon the firmament, a power iu virtue of the incffable 
Namo that is dwelling in me.” (Translated by G. H. Box, Phe Apocalypse of Abraham 
(London, 1919). The point that should not be overlooked here is that the Name only 
dwells, but is not identical with, the person. Now even if Box's (p. xxv) conjecture 
is correct that Juocl is properly the Name itself, it is still moro likely that it was the 
type of thought represented by Philo which influenced both 2 Clement and the Gospel 
of Truth, firat because it is eartier in time, and secondly because the whole thought 
world is so much closer than that of the Apocalypse of Abraham. 

In terms of the New Testament itself, the most that wecan say is that it helped prepare 
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There is a passage in 1 Clem. 47:6ff. which must be noted: “It 
is disgraceful, exceedingly disgraceful, and unworthy of your Christian 
upbringing, to have it reported that because of one or two individuals 
the solid and ancient Corinthian Church is in revolt againat its pres- 
byters. This report, moreover, has reached not only us, but those who 
dissent from us as well. The result is that the Lord’s name is being 
blasphemed because of your stupidity, and you are exposing your- 
selves to danger." There is a remarkable proximity here to 2 Clement 13. 
In each case the paraenesis points out: 1) the poor behavior of the 
Corinthians; 2) the relation of this behavior to the outsiders; and, 
3) the fact that the Name is ridiculed. It is worth raising the question 
whether both 1 and 2 Clement might be referring to the same situation 
in which the revolt against the presbyters in Corinth caused the Name 
to be blasphemed.: 





for that which is found in the Gospel of Truth, but its reflection about the name moves 
at a simpler level. Christ is never explicitly called the “Name.” At most we find Old 
Testament quotations which because of the context possibly refer to Christ (e.g, Is. 
52:5 in Rom. 10:12). Even in Jn. 17:6 Christ is not explicitly identified with the Name; 
rather, Christ manifesta the name of the Father. In Jas, 2:7 we road: “Is it not they 
who blaspheme that honorable name by which you are called ?” Here, as in many of the 
passages in the Shepherd dealing with the Name, what is meant is the name “Christian,” 
not “Christ.” As Dibelius puts it, Der Brief der Jakobus (Göttingen, 1964), р. 175, 
“Wenn man das Volk Israel als Gottes Eigentum bezeichnen will, so sagt man, dass 
Jahves Name über ihnen genannt sei Dt 28:10 (Am 9:12) Jer 14:9 Jes 43:7 2 Chron 
7:14 2 Makk. 8:15 Ps Sal 9:18 (9) п. a. "Even Daniélou admits that the Name refers 
to a context larger than merely Christ: “The Name ... docs not stand here for the Person 
of the Word only .,. (p. 150). A bit further on Daniélou makes a sober assessment of the 
New Testament usage of the term Name when ho states that “the term is applied to the 
Son, in a way that provides an incentive to theological speculation along these lines." 

While a discussion of the concept of Name in the Shepherd of Hermas would no doubt 
be illuminating, it would go beyond the range of this study. Hermas, however, never 
refers to Christ аз the Name in an absolute manner. Mostly he speaks of “I'he Name of the 
Son of God" (Sim. 9) ох he speaks about: "bearing the Name.” 

! That 2 Clement 13 is dealing with o real situation of conflict and not simply passing 
on traditional paraenesis may also be suggested by the use of the word ävora in verse 1. 
This word is very infrequent in early Christian texts. However, in 2 Tim. 3:8-9 it is used 
in the context of false teaching: "As Jannes and Jambres opposed Moses, во these men 
also oppose the truth, men of corrupt mind and counterfeit faith; but they will not get 
very far, for their folly (Луска) will be plain to all, as was that of those two теп.” As we 
‘shal! see, it is not unlikely that our author has his opponents directly in mind throughout 
this whole chapter. See also our discussion on pp. 1-13 and 172-77. 
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m) 2 Clement 14: the spiritual church 


The chapter opens with these words: “So, my brothers, by doing the 
will of God our Father we shal) belong to the first Church, the spirit- 
ual one (rs wvevparucis), which was created before the sun and the 
moon.” The theme of doing the will of the Father is a prominent one 
in 2 Clement? and in every case, including this one, the statement 
about "doing the will is made in relation to the eschatological gift 
of salvation. The preacher is combating a libertinistic attitude caused 
by an excessive stress on realized salvation. It is this latter attitude 
which is under fire in 14:1. There are some who hold that they already 
belong to the spiritual church, and therefore “doing the will of the 
Father" in this earthly life is unimportant. Against this view 2 Clement 
tells his hearers that “we shall (Фодиєва) belong to the first Church” 
only if we do the will of the Father. He stresses that obedience to the 
Father is a prerequisite to future participation in the spiritual church. 

The concept of a spiritual church which existed from the beginning 
is again repeated in verse 2 and has close parallels with gnostic lit- 
erature. Heracleon also used the term “spiritual (mvevuaruoj) Church"? 
and the general conception of the church found in 2 Clement is ex- 
tremely close to that of the recently found Tripartite Tractate аб Nag 
Hammadi? What is particularly noteworthy is that this document 
speaks not only of a pre-existent church, but a pre-existent church 
which is in close association with the pre-existent Son. On page 57,1. 
35 we read: "Not only does the Son exist. from the beginning, but the 
Church also exists from the beginning;” and on page 58, 1.30 a “Church 
that exists before the aeons”? is discussed.t The incisive remarks by 
Puech and Quispel must be noted: “If we understand it rightly, the 
Church is born from all time, in a state of permanence without beginning 


1 5:1: 6:7; 8:4; 9:11; 10:1. 

2 Comm. John 13.51. 

$ The older designation for this document was the Treatise of Three Natures. H.C. 
Puech and С. Quispel, "Le quatriéme écrit gnostique du Codex Jung," УС 9 (1965), 
рр. 94-102, attributed it to Heracleon; however, this suggestion should be regarded 
with extreine caution. 

4 This English translation is from Jean Daniélou, Jewish Christianity, р. 304, 
who is himself dependent upon the information supplied by Puech and Quispel in the 
article cited. It is at present impossible to confirm the accuracy of the translation since 
the Coptic text ів atill unavailable. 
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or end, from the aet by which the Son conceives himself as such, from 
the embrace that unites the Son to the Father .... In any case it cer- 
tainly seems as if the generation of the Chureh, like that of the Son, 
is prior to the generation of the aeons and distinct from it. Most proba- 
bly as the Spouse of the Son, this "ExxAnala is, without doubt, the pre- 
existent Church, the first or primordial Church, which, at about the 
same period, the homily known as £7 Clement conceived in its turn as 
‘spiritual’, ‘originating from on high’, ‘created before the Sun and the 
Moon.’ ”! 

2 Clement proceeds: “But if we fail to do the Lord’s will, that 
passage of Seripture will apply to us which says, “Му house has become 
a robber’s den.” The reference here is obviously to this earthly 
church. If disobedience is the condition of this earthly church, then 
it cannot possibly hope to inherit the spiritual church. Therefore the 
preacher says, “we must choose to belong to the Church of hfe in order 
to be saved." But in order to belong to this “Church of life,” an expres- 
sion parallel to “the first Church, the spiritual one ...," we must do the 
will of the Father. 

What follows in verses 2-4 has a paraenetic intent and everything 
is subservient to this goal. “T do not suppose that you are ignorant,” 
asserts the writer, "that the living ‘Church is the body of Christ.’ ” 
Although he is probably referring to Eph. 1:22-23, this is not the 
erueial point; what is important is that our author begins with a 
given, something which he can assume his congregation knows, The 
assertions made about Christ and the church which follow all serve the 
major paraenetic goal of the chapter: “This, then, is what it means, 
brothers: Guard the flesh so that you may share in the spirit. Now, if 
we say that the Church is the flesh and Christ is the spirit, then he 


i Puech and Quispel, “Codex Jung,” р. 97; English translation from Daniélou, 
Jewish Christianity, р. 304. How does one understand the reference to the church in 
Hermas (Vis. 2:4) which reads: "She was created before all things .... and for her sake 
the world was framed....” We are not dealing with the same phenomenon as in 2 Clem. 
14:1. The contexts are very different: Termas stands closer to Jewish apocalyptic; 
2 Clement closer to a gnosticizing Christianity. There is a cosmological dualism present 
in 2 Clement which is by and large not the case in the Shepherd of Hermas. Vernon 
Bartlett reviews some of the sharp differences between ILermas and 2 Clement with ref- 
erence both te their views on Christology and repentance in “The Origin and Date of 2 
Cioment,”. ZNW 7 (1906), pp. 123-35. Reference should also be made to the recent 
contribution of Lage Pernveden, The Concept of the Church in the Shepherd of Hermas 
(Lund, 1966). 
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who does violence to the flesh, does violence to the Church. Such a 
person, then, will not share in the spirit, which is Christ.” It becomes 
evident that our author is trying to establish a relationship between 
Christ and the church. Therefore, he who does violence to the church 
here and now, cannot receive Christ who is the Spirit. There was prob- 
ably a group in the congregation who asserted that they had already 
been saved and that already they were participating in the spiritual 
church. It is such a conception, viz., that the earthly church and the 
heavenly Christ are unrelated, which our author is combatting. Let 
us now examine by what means he refutes this view. 

Already in the quotation which states that the “Church is the body 
of Christ” it is apparent that our preacher is trying to stress the close 
relationship which exists between Christ and the chuich. It is likely 
that this reference to the relationship between Christ and the church 
as his body is taken from the Christian tradition, particularly Eph. 
1:23ff., although one should not overlook the frequency of similar 
statements in the New Testament.! Following this comes another 
quotation based on Gen, 1:27 which is meant as a further clarification 
of what has been said. This quotation, “God made man male and 
female,” is then interpreted by 2 Clement in this manner: “The malo 
is Christ, the female is the Church." Here again our author is concerned 
with the intimate and undeniable relationship between Christ and 
the church. Were 2 Clement to stop at this point, іб would have been 
quite likely that some would argue, as some actually did, that this is 
true, but that it is true only on the historical level, viz., because of the 
historical appearance of Chrisb there is also a church, but that this 
church has no connection with the spiritual chureh. This church is 
only for the psychics, while the pneumatics already participate in the 
spizitual church. It would seem then that the opponents of 2 Clem- 
ent saw no connection between the physical church and the spirit- 
ual church. To counter this notion our author continues: “The Bible 
moreover, and the Apostles say that the Church is not limited to the 
present (viv), but existed from the beginning (dvwder).” dvmder can 
here only be understood horizontally as referring to time, and not verti- 
cally as is often the case in the Gospel of John.? Only in this way can 


2 Rom. 12:5; 1 Cor. 10;16ff,; 12:27; Col. 1:18,24; 2:19; 3:15; Eph. 2:16; 4:4, 12-16; 
5:30. 
? og., Jn. 3:31. 
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one understand its relationship to убу! But his opponents could ask, 
what is the relationship of this church to the present church? “For it 
was spiritual, as was our Jesus,” continues our writer, “and was made 
manifest in the last days to save us. Indeed, the Church which is spirit- 
ual was made manifest in the flesh of Christ ...."? Therefore, this 
present church is related to the spiritual church, precisely because this 
spiritual church was manifested in the flesh of Christ. Let us summarize 
for a moment the logic and progression of 2 Clement’s thought: 1) both 
Christ and the church are one in the same manner as God originally 
made man male and female; 2) both Jesus used (synonymously with 
Christ) and the church existed from the beginning and both were 
spiritual; 3) both, once spiritual, were made manifest in the last days 
to save us and, concretely, this occurred in the flesh of Christ. 
Because the church has been manifested in the flesh of Christ, the 
preacher can proceed to exhort his hearers in this way: “if any ot us 
guard it (the Church) in the flesh and do not corrupt it, he will get 
it in return by the Holy Spirit.” Therefore proper participation in 
the present church is essential to participation in the spiritual church. 
The present church cannot be bypassed. Why ? “Now, if we say that the 
Church is the flesh and that Christ is the spirit, then he who does 
violence to the flesh, does violence to.the Church. Such a person, then, 
will not share in the spirit, which is Christ.” Since the author of 2 
Clement has already made his point about the indissoluble relation 
between Christ and the church, he can now switch to another image: 
church = flesh; Christ — spirit. The difference between Christ and 
the church is this. Christ who was first spirit, was manifested in the 
flesh, but now because of his resurrection and ascension he is again in 
the spiritual relam. Not so the church. She too was first spirit and then 
manifested in the flesh, but now she remains in the flesh until the 
parousia.? Having explained the progression of 2 Clement’s thought, 





+ If our understanding is correct, then one cannot cite Ptolemy as a parallel despite 
the external similarity in language when he speaks of “the Church on high (&yw)"—see 
Irenseus, Ad. Haer., 1.5.6. 

2 That &xxAnoia is properly the subject of Edureowön has been convincingly argued 
by С. Krüger, "Zu II Ківш. 14.2," ZNW 31 (1932), pp. 204-205. Also, Richardson, Early 
Christian Futhers, p. 199. 

3 This whole conception is based on the Platonic distinction between the non- 
material reality and the copies thereof found in this world. This same thought is present 
in Philo, Leg All I 43ff., osp. 45: “Well then, God sows and plants earthly excellence 
for the race of the mortals as a copy and reproduction of the heavenly.” See also Heb. 
9:24. 
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we must now take a further look at the background of 2 Clement 14. 
One of the remarkable elements in this chapter is the conception of a 
preexistent marriage between Christ and the church,’ which is re- 
markably close to the syzygy thought in Valentinian gnosticism.? Each 
of these syzygies is composed of male and female elements. The first 
in the pleroma is that between Abyss (male) and Ennoia (female). 
Ennoia produced and brought forth Mind (m.) The partner of Mind 
was Truth (f.). Then came Word (m.) and Life (Ё) and then Man and 
Church (f.). These comprised the original Ogdoad of the Pleroma. 
After a crisis occurred in the Pleroma, a new pair, Christus and Holy 
Spirit (f.), emanated from the Father in order to restore it.* Already 
it is possible to discern an affinity between 2 Clement 14 and Valen- 
tinian thought. 

This affinity might even be closer if Daniélou’s suggestion that 
the two couples, Word and Life, and Man and Church, are a duplication 
of an original couple, Christ and Church. Daniélou bases his con- 
jecture on an account in Irenaeus in which Irenaeus attempts to demon- 
strate how the Valentinians perverted the scriptures in order to support 
their own conceptions. The subject of discussion is the couple Christ- 
Holy Spirit, and Irenaeus asserts: "They declare also that Paul has 
referred to the conjunctions within the Pleroma, showing them forth 
by means of one; for, when writing of the conjugal union in this life, he 
expressed himself thus: ‘This is a great mystery, but I speak concerning 
Christ and the Church.’ "5 If Danielou’s suggestion is correct it is 
possible to trace a progressive development from Ephesians through 2 
Clement to the Valentinians. 

Concerning the origin of these conceptions in 2 Clement 14, it is 
difficult to agree with Schlier when be makes the following assertion 
about 2 Clement: “So aber zeigt er deutlich, dass iam der Mythos vom 
mannweiblichen Anthropos nicht unbekannt war."* The much more 


1 ‘That this is of central importance for the gnostics is clear from Irenaeus’ descrip- 
tion of the Marcosiana in Adv. Haer. 1.18.2: “бопе of them also hold that one man was 
formed after the image and likeness of God, maseulo-feminine, and that this was the 
spiritual man; and that another man was formed out of the earth." 

2 See the discussion by Robert Grant, After the New Testament (Philadelphia, 1967), 
ospecially chapter 13, “The Mystery of Marriage in the Gospel of Philip,” pp. 183-94. 

3 See Irenacus, Adv. Haer. 1.11.1. 

4 Danielou, Jewish Christianity, р. 302. 

5 Adv. Haer. 1.8.4 

8 Schlier, Christus und die Kirche im Epheserbriefe (Tübingen, 1930), р. 67. 
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likely background is, in fact, Ephesians. In chapter 1:22ff. it is stated 
that God “has put all things under his (Christ) feet and has made him 
the head over all things for the church, which is his body ....” Similarly, 
Col. 1:18 affirms that Christ “is the head of the body, the church ....” 
Now it could be objected that this reference to Ephesians is not precise 
enough since in 2 Clement the relationship of Christ to the church is 
that of male to female, while in Ephesians it is between Christ as the 
head and the church as the body. However, the author of Ephesians 
stresses this same point in 5:25ff.: “Husbands, love your wives, as 
Christ loved the church and gave himself up for her .... Even so 
husbands should love their wives as their own bodies. He who loves 
his wife loves himself. For no man ever hates his own flesh, hut 
nourishes and cherishes jt, as Christ: does the church, because we are 
members of his body, ‘For this reason a man shall leave his father and 
mother and be joined to his wife, and the two shall become one.’ This 
із a great mystery, and I take it to mean Christ and the church.” 
These materials were then taken up by gnosticizing circles and further 
developed and expanded. 

Finally, we would suggest that the quotation in 2 Clement 12 con- 
cerning the coming of the kingdom, “When the two shall be one, and 
the outside like the inside, and the male with the female, neither male 
nor female,” originally may have had a connection with the speculation 
involved in chapter 14. “The two shall be one,” in its gnostic context, 
may have meant when the present church and the spiritual church 
shall be one again, viz., as a spiritual church; “the outside like the 
inside" may have meant when physical men become spiritual men, or 
perhaps, like the spiritual man, Jesus ;? and “neither male nor female" 


1 In this connection one ought not to overlook the passage in ! Cor. 6:15-16: "Do 
you not know that your bodies are members of Christ ? Shall I therefore take the membors 
of Christ and make them members of a prostitute? Never! Do you not know that he 
who joins himself to a prostitute becomes one body with her? For, as it is written, 
‘The two shall become one flesh.' " A word must also be added about the use of Gen. 
1:27. That 2 Clement refers to Gen. 1:27 in a context so strong!y filled with the thought 
ої pre-existence is quite understandable when one recalls the very speculative inter- 
pretations which were given to the opening chapters of Genesis in Hellenistic Judaism, 
and especially by Philo. One need only think of the soterivlegical function which was 
attributed to Adam in such writings as the Life of Adam and Eve, or in 2 Esdras and 
2 Baruch, not to mention the numerous other sources cited by Egon Brandenburger, 
Adam und Christus (Neukirchen, 1962), pp. 68ff. 

2 This would be supported by Zosimus, who probably is drawing on much earlier 
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may have referred to the elimination of the separation between Christ 
and His church. If this should be the case, one receives a clear im- 
pression of how our author takes up and interprets gnosticizing mate- 
rials present in his congregation in order to express his major ethical 
and eschatological purpose. In chapter 12 he "'de-gnosticizes" the 
material to make his point; in chapter 14, he takes up gnostic con- 
ceptions in a positive way and by further elaboration is able to have 
them serve his central theme: “by doing the will of God our Father 
we shall belong to the first Church, the spiritual one ....” 


3. ESCHATOLOGICAL (15:1-18:2) 


a) Introduction 


The third and final part of the hortatory discourse known as 2 
Clement is the eschatological section. In suggesting that chapters 
15 through 18 comprise ap eschatological section, it must once again 
be stressed that we do not wish to deny that eschatology plays an 
important role in the theological and ethical section of 2 Clement. 
Rather, what makes this section unique is that the eschatological 
sanctions of blessing and curses are dominant. The primary focus of 
section one was the theological assertions about God’s revelation in 
Jesus Christ and that of section two was paraenesis; here in section 
three there is a specific discussion of the separation which will take 
place.on the day of judgment and the fact that this judgment will 
be determined by one’s present behavior. The reality of the day of 
judgment is the unique emphasis of this section. 

Holt Graham, in his commentary on 2 Clement, notes a distinction 
in emphasis between chapters 14 and 15 and suggests that there 
“is something of a break between chapters 1-14 and chapters 15- 
20 ....”: However, this correct observation is not carried through 
consistently. While Graham asserts a break between chapters 14 and 15, 
he combines chapter 15 in a section entitled “Repentance and faithful 
obedience in gratitude and in hope” (13:1-15:5) and combines chapter 
16 in a section entitled “While we have time, then, let us repent, 


tradition. (See Brandenburger, Адат «nd Christus, р. 81). Here tow dvfpwros refers 
to the mvevparixds dvOpwrog and ew dvÜpumos refers to the odpxwos 'ABdp. 
1 Graham, The Apostolic Fathers, 2, p. 127. 
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using present opportunities to prepare for the judgment to соте” 
(16:1-20:5).! How consistent is it to argue for a sharp break between 
chapters 14 and 15 and then to include them in the same section? 

Some of the differences in vocabulary between chapters 1-14 and 
chapters 15-20 cited by Graham include the following:? 


Chapters I-14 Chapters 15-20 
сарі — 19 times once (17:5); means “mankind” 
mveipa — 6 times once (20:4) ; means “person” 


On the basis of these divergences, Graham concludes: “These differences 
do not necessarily suggest that 2 Clement consists of two separate 
documents, but they may imply that the author later added chapters 
15-20 to his earlier sermon, chapters 1-14.” This conclusion is not 
warranted. The difference can be accounted for completely by the 
fact that prior to chapter 15 our author is dealing primarily with 
ethical exhortations and after chapter 15 piimarily with the eschatologi- 
cal sanctions of blessings and curses. For example, why is it that the 
word «vega. is used only prior to 2 Clement 15? Because in the only 
two chapters where it is used, 2 Clement 9 and 14, it appears in a 
context of illustrations and ethical warnings against the pneumatics. 
Since 2 Clement 15-18 has a totally different intent there is no reason 
to expect the appearance of avefa. In short, while Graham’s instinct 


1 Ibid., p. 111. 

з Jbid., р. 128. Although Graham also uses пуєоиотікдс and wy, we are not con- 
vinced that one can make a significant comparison between the two sections in question 
on the basis of these two words. mveuparıros appears only in 2 Clement 13 and therefore 
to base any judgment оп this meagre evidence is methodologically wrong. Further, 
Graham's comparison based on фохі) is equally questionable since the term appears in 
the context of quotations in at least four of its oceurrences. Further, to make a distinction 
between улут) as "good" in 10:5, for example, and as perishing in 15:1 and 17:1 as an 
indication Гог а break in meaning ів unallowable. Tho word фоҳт in these three situations 
is neutral, and it is the contezt which сап pivo positive or negative meanings to it. In 
10:5 our writer is talking about the false teachers who ‘‘persist in teaching evil to innocent 
вошв....?* In 15:1 he indicates that "no small reward attaches to converting an errant and 
perishing soul ..." and in 17:1 he raises the question "how much more is it wrong for the 
soul which already knows God to perish ?” There can be little question that we are deal- 
ing with the same “souls” throughout; they have been misled, therefore they are now 
perishing and must be saved. 

3 Ibid. р. 128. 
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concerning a difference in stress between what comes before and after 
chapter 15 is correct, his explanation is not. A more plausible ex- 
planation of these different nuances in 2 Clement is the recognition 
that this discourse follows a basic form, and that each of the three 
sections in it has a different focus. 


b) 2 Clement 15: the great promise—hlessing or curses 


The opening words of this section, “Now I do not think that I have 
given you any small counsel about self-contro] ...,”! make it evident 
that the author has concluded the presentation of the major points 
of his ethical exhortation. The remarks which now follow are guided and 
concluded by the theme explicitly expressed in 18:2, “I am afraid of 
the judgment to come.” 

In 15:3ff. we read: “Consequently, we must remain true to our faith 
and be upright and holy, so that we may petition God in confidence, 
who says, ‘Even while you are speaking, Р will say, ‘See, here I am.’ 
Surely this saying betokens a great promise; for the Lord says of him- 
self that he is more ready to give than we to ask. Let us, then, take our 
share of such great kindness and not begrudge ourselves the obtaining 
of such great blessings.” First, there is the exhortation to “remain 
true to our faith and be upright and holy ..."; this is followed by a 
quotation from Is. 58:9 which 1s deseribed by 2 Clement as “a great 
promise" and a “great blessing." If one remembers the many chapters 
of ethical exhortations which precede this quotation, then one finds 
that the selection from Is. 58:9 is indeed, upon closer examination, 
an appropriate one. Westermann identifies Is. 58:1-12 as а “Mahn- 
rede" ;2 it is an indictment against Israel: “Behold, in the day of your 
fast you seek your own pleasure, and oppress all your workers. Behold, 
you fast only to quarrel and to fight and to hit with wicked fist. 
Fasting like yours this day will not make your voice to be heard on 


1 My translation: Richardson, Early Christian Fathers, р. 199, translates ёукратєа 
as “continence” which is somewhat too restrictive. The reader is referred to the previous 
discussion of the term exyparea (рр. 115-16) ав well as the phrase about saving '*him- 
self and me his counsellor” (p. 89). The only further point that should be noted here is the 
proximity of 2 Clement, and especially this cschatological section, to 4 Maccabees 
in its use of ‘self-control (1:2; 1:19; 5:23,34; 7:23; ete.), the concept that at death 
men receive the reward of the punishment due for their deeds (9:8,32; 10:11,15; 12:19; 
13:15,17; 17:4,18; 18:5,13,22) and the concept of evodden, 

? Claus Westermann, Das Buch Jesaja (Göttingen, 1966), p. 242. 
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high" (Ts. 58:3-4}. When righteousness is again present in the personal 
and corporate life of the people, then the promise of God’s protecting 
presence will be fulfilled. The nature of this promise is amplified in 
verses 1lff.: “And the Lord will guide you continually, and satisfy 
your desire with good things, and make your bones strong....” That 
2 Clement has this chapter of Second Isaiah, as well as its larger 
context, in mind might possibly be suggested by the reference to the 
creator God (2 Clem. 15:2) and the remarks concerning the conversion 
of errant and perishing souls (15:1), both of which are important themes 
in Second Isaiah,! 

The last verse summarizes the main point of the chapter, as well 
as introducing what will be an important theme in 2 Clement 16 and 
the dominant theme of chapter 17: “For these sayings hold as much 
pleasure in store for those who act on them, as they do condemnation 
for those who disregard them.” The use of the term 580r in this verse 
deserves comment. lt is of interest for at least two reasons: 1) it is 
used infrequently in the New Testament ;? 2) in the New Testament, 
Philo, Wisdom, 4 Maccabees and in Stoicism the term is always used 
in a negative and derogatory sense, yet 2 Clement uses if positively. 
Perhaps this unusual usage can be explained in the following way. The 
author of 2 Clement begins chapter 15 with a reference to his previous 
remarks about éyxpdreca, which had been contrasted with various 
abuses of the flesh and other libertinistio tendencies. These practices 
could well be summarized by the Greek term 76017}. What our preacher 
is trying to say is that true 18027 is not to be found in the pleasures 
of the flesh, but in the promises of God. 


c) 2 Clement. 16: the day of judgment 


That the ethical exhortations are not the central interest in the first 
part of chapter 16 is suggested by the fact that the writer simply refers 
to previously discussed motifs in a most summary fashion. For example, 
the first phrase, "So, brothers, since we have been given no small 
opportunity to repent, let us take the occasion to turn to God who 
has called us, while we still have One to accept us," is a summary of 
2 Clem. 8:12 and 9:7. Verse 2 also takes up the "pleasure" theme 


1 For example, Is. 42:5-6; 45:22-23. 
2 Lk. 8:14; Tit. 3:3; Јаз, 4:1,3; 2 Pet. 2:13. 
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which had heen previously discussed in 2 Clem. 6:3ff. and 10:3ff. What 
is of particular interest in this verse is the use of the term #dundGea, 
which is unique to 2 Clement! among the Apostolic Fathers and does 
not occur in the New Testament. It does appear, however, in Plutarch’s 
Moralia 132c, and the heavily Stoic 4 Maccabees (2:2,4). Following 
this reference to the abandonment of “these pleasures” comes the 
important and central thought of the last judgment in verse 3: “Under- 
stand that ‘the day’ of judgment is already “оп its way like a furnace 
ablaze,’ and ‘the powers of heaven will dissolve’ and the whole earth 
will be like lead melting in fire. Then men’s secret and overt actions 
will be made clear.” What was implicit in verses 1 and 2, is here made 
explicit—the threat of the last judgment.? 

What is the function of verse 4 in thischapter ? “Charity (€Aenpoovyy), 
then, like repentence from sin, is a good thing. But fasting (употєіа) 
is better than prayer (просєцузіс) and charity than both. ‘Love covers 
a multitude of sins,’ and prayer, arising from a good conscience, ‘rescues 
from death.’ Blessed is everyone who abounds in these things, for char- 
ity lightens sin.” This is the only combination of the terms charity, 
fasting and prayer in the New Testament or the Apostolic Fathers. 
What is the intention of 2 Clement? Perhaps the writer is opposing 
a tradition similar to that of logion 14 in the Gospel of Thomas: 
“Jesus said to them; If you fast, you will beget for yourselves a sin, 
and if you pray, you will be condemned, and if you give alms, you 
will do harm to your spirits.” And in logion 5 we read: “His disciples 
asked him and said to him: Do you want us to fast? and in what way 
shall we pray and give alms? And what observances shall we keep in 
eating ? Jesus said: Do not speak falsely, and what you hate, do not do. 
For all things are revealed before heaven. For there is nothing hidden 
which will not be manifest, and there is nothing which is covered 
which will remain without being uncovered.” Robert Grant correctly 
observes that prayer, charity and fasting are pointless and sinful for 
the gnostics since they regard the kingdom as present and not future. 
This is confirmed in logion 101: “But when the bridegroom comes 
out of the bridechamber, then may they fast and pray." Since logion 
75 implies that no gnostie leaves the bridechamber, this means that no 
gnostic will ever fast or pray. 


! Here and 17:7. 
3 See the diseussion of this verse on pp. 90-91. 
3 The Secret Sayings of Jesus, p. 132. 
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There are a number of factors which suggest that 2 Clement is 
refuting conceptions similar to those found in the Gospel of Thomas. 
First, these are the only two pieces of literature in Christian circles 
that combine the three elements of charity, prayer and fasting. Second, 
they both use these same terms in a diametrically opposed way. 
In reference to prayer, the Gospel of Thomas states that “if you pray, 
you will be condemned ;" 2 Clement asserts the reverse: “prayer ... 
rescues from death.” Further, the Gospel of Thomas suggests that 
“Tf you fast, you will beget for yourselves a sin ... and if you give alms, 
you will do harm to your spirits." While 2 Clement asserts the opposite: 
“Charity ...is a good thing ... for charity lightens sin” and “fasting is 
better than prayer.” For 2 Clement it is at the last judgment that 
"men's secret and overt actions will be made clear”; according to the 
Gospel of Thomas 4, gnosis reveals all secreta. 

If the relationship of these two writings is not simply coincidental, 
it becomes intelligible why 2 Clement puts this verse in the context of 
the last judgment. Since some deny the value of charity, fasting and 
prayer because they claim that there is no last judgment, 2 Clement 
stresses the urgency of fasting, prayer and charity precisely because 
there ts а last judgment. This interpretation gains further support 
from the fact that we have already had oceasion to observe contact 
between 2 Clement and the Gospel of Thomas and we also know that 
2 Clement is dealing with enthusiasts who deny a future judgment.? 
Such a polemical argument would explain the present position of these 
words in 2 Clement 16, as well as being congruent with the nature of 
the opponents, This appears to be a more plausible possibility than 
the one which suggests that 2 Clement is here dependent upon Tobit 
12:8, where one finds a similar combination of the terms fasting, 
prayer and charity. Yet the differences between the two accounts are 
clear: in 2 Clement it is prayer which “rescues from death"; in Tobit 


1 Should it be that 2 Clement is not directly opposing any such gnostic tradition, 
this examination does indicate that the three elements of fasting, charity and prayer 
are definitely linked up with eschatology, cither positively or negatively. In 2 Clement 
one must observe fasting, prayer and charity because of the last judgment and it is for 
this reason that prayer can lighten the load of sin. What our author must have in mind 
here is the image of scalcs at the last judgment. If one has been faithful in prayer, then 
this rests heavy on the one side of the scale and lightens the other side, namely that of 
sin. The Gospel of Thomas shows how Jewish and early Christian practice ia reinter- 
preted in an atmosphere of realized eschatology. 

2 See pp. 75-76 and 98-103. 
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12:9 it is almsgiving which “delivers from death.” In 2 Clement it is 
love which "covers a multitude of sins;"! in Tobit it is almsgiving 
which “will purge away every sin.” While it is possible that the book 
of Tobit may have exercised some influence upon 2 Clement, the 
earlier suggestion concerning the relationship with the Gospel of Thomas 
is the more attractive. 


d) 2 Clement 17: the day of judgment 


2 Clement proceeds to define even more closely what will happen 
at the last judgment: “For the Lord said, ‘I am coming to gather 
together all peoples, clans and tongues.’ This refers to the day of his 
appearing, when he will come to redeem us, each according to his 
deeds."* On this last day the unbelievers (weak Christians, not pagans) 
“will be surprised to see the soveregnity of the world given to Jesus ...." 
They will be surprised precisely because they denied this eschato- 
logical function of Jesus. This carries us right back to the very be- 
ginning of 2 Clement, where our author urges his congregation: ‘‘Broth- 
ers, we ought to think of Jesus Christ as we do of God—as the ‘judge 
of the living and the dead. And we ought not to belittle our sal- 
vation. For when we belittle Him, we hope to get but little ...." 
But at the last day, asserts the preacher, they will learn that he is 
the judge of the living and the dead because he will judge every work 
of theirs. And on that last day they will say (17:5): “Alas (Oda) for us, 
for you really existed, and we neither recognized it nor believed, and 
we did not obey the presbyters who preached to us our salvation.” 
The salvation which the presbyters proclaimed was one with a. vivid 
future dimension, whereas some in the congregation felt that they were 
so grasped by the spirit that they recognized only a realized eschatology 
which had as its result a libertinistie attitude. This latter fact is imme- 
diately confirmed in 17:6: “He refers to that day of judgment when 


1 See the previous discussion of this phrase on pp. 91-92. 

2 The first quotation, aa has already been noted, atema from Js, 66:18. Throughout 
2 Clement 17 we note the important rolo which leaiah 66 plays. Ihe concept ў мера rôs 
Emibaveias has been discussed in connection with chapter J2, whore it also occurs. “Kach 
according to his deeds” is a thought which appears frequently in the Old Testament 
(Ps, 61:33; Prov. 24:12; Job. 34:11; Jer. 17:10; 39:19) and is then taken over by the 
New Testament (Mt. 16:27; Rom. 2:6; 2 Cor. 5:10; Gal. 6:7; Eph. 6:8; Col. 3:24, 25; 
Rev. 2:23; 20:12; 22:12). . 
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men will see those who were ungodly among us and zapaAoytoapévovs 
TOS evrokas 'Inoo? Хрістої." 

Verse 7 refers to the blessings of those who have been obedient. A 
number of key words used in 2 Clement are taken up again and put in 
this eschatological framework. úrouevw is not only used here, but also 
in 11:5. What is there urged, “Rather must we patiently hold out in 
hope so that we may also gain our reward," is here fulfilled. The tor- 
tures which the upright have patiently endured (17:7) are the same 
which Jesus endured (1:2). The righteous will see those who have "Чеп- 
ied Jesus in word and act” (17:7) punished, Here again a theme which 
was discussed at the beginning of the ethical section (3:1) is taken 
up again and put into an eschatological context. It is now said that 
those persons who deny Jesus will be punished with “dreadful torments 
and undying fire ...,” And the last sentence of 2 Clement 17, “ ‘There 
is hope for him who дедомАємкдтє Hei её dàns кардіає, " takes up 
themes which have also occurred before, namely, SovAeóc! and ё 
GAns kapdias.2 We see, then, how 2 Clement takes up previous themes 
and puts them into an eschatological context, adding the specific 
sanctions of blessings and curses to what has been said earlier. 

The preacher's stress on converting and admonishing one another 
in verses 1 and 2, and in more frequent worship attendance in verse 3, 
is directly related to this central theme of the last judgment. Tet 
us examine verse 1: "For if we have а commandment? to do this, 
too—to draw men away from idols and instruct them—how much 
more is it wrong for the soul which already knows God to perish?” 
The exact meaning of ei yap evroAds ёхонє» is not altogether clear. 
Lightfoot* suggests that 2 Clement has Mt. 28:19-20 in mind. But 
there is no significant support for such an assertion. One must re- 
member that the opening verses of chapter 17 are related to what has 
been said in chapters 1 and 2. Та light of this it might very well be that 
our writer is referring to 2 Clem. 2:4ff.: “And another Scripture says, 
“Т did not come to call the righteous, but sinners.’ This means that those 
perishing must be saved.” 2 Clement can say this because hoth before 





1 2 Clem. 6:1; 11:1 (twice). 

2 2 Clem. 8:4; 8:2; 17:1. 

3 Richardson, Early Christian Fathers, p. 200, translates "we have been com- 
manded,” but this is somewhat too free. 

4 Apostolic Fathers, p. 253; Graham, Lhe Apostolic Fathers, p. 129, seemingly follows 
Lightfoot at this point. 
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(1:6) and after (3:1) he has asserted that those who now have accepted 
Christianity were up to that point also perishing—worshiping idols, 
viz. dead gods and works of men. According to 17:1 the missionary 
command includes not only the negative aspect of drawing men away 
from idols, but also the positive aspect of instructing (xarnyety) them. 
In reference to our verse, Beyer understands the meaning of karnydw 
to refer specifically to “der Unterricht vor der Taufe ....": This may 
be a further confirmation that we are dealing with a hymnic confession 
related to baptism in chapter 1. 

While our preacher recognizes this missionary responsibility, he 
moves beyond it to his own church situation: “how much more is it 
wrong for the soul which already knows God to perish ? Consequently 
we must help one another and bring back those weak in goodness, 
so that we may all be saved ....” There is no guaranteed salvation, 
as the phrase “he ... saved us” (ЕТ) could imply. Rather, we must 
keep His commands. Therefore, all have a responsibility to help those 
who are weak for the sake of the total community “зо that we may 
all be saved" at the last judgment. To achieve this end he advises: 
Єтотрєфацієм adrrjAous kat vovÜerijawpev.? These two verbs are found 
together again in 19:2. 

vovÜeréw in the New Testament is, very often, as Behmstates, " Auf- 
gabe und Funktion des Seelsorgers ....”® The context in which the 
word often appears in the New Testament may assist our understanding 
of its function in 2 Clement. In 2 Thessalonians there is a relationship 
between pastoral instruction and congregational responsibility similar 
to that in 2 Clement, In 2 Th. 3:14ff. Paul teaches that if “any one 
refuses to obey what we say in this letter, note that man, and have 
nothing to do with him, that he may be ashamed. Do not look on him 
as an enemy, but warn him as a brother." This same relationship is 
expressed in 1 Th. 5:12 and 14: “But we beseech you, brethren, to 
respect those who labor among you and are over you in the Lord and 
admonish you (vov8eroivras) .... And we exhort you, brethren, admon- 


1 TWAT, ПІ, р. 639. 

2 See Rom. 15:14; 1 Th. 5:14; Col. 3:16. ётотрефо occurs alone in 16:1, but in the 
two other occurrences (17:2; 19:2), émorpépa is linked with voußerew. One should also 
take note of the following terme which our author usca in a summary fashion in the 
opening of chapter 17: Ємтодії - 3:4; 4:5; 6:7; 8:4; 17:1,3,6; поассо - 4:5; 8:2; 10:5; 17:1; 
dadAAupe ~ 1:4; 2:5,7; 15:1; 17:11. 

3 TWNT, ТУ, р. 1015. 
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ish (vovdereire) the idle, encourage the fainthearted, help the weak, 
be patient with them all.” In 1 Cor. 4:14, Paul uses the term vov8eréo 
in a polemical context: “I do not write this to make you ashamed, 
but to admonish you as шу beloved children.” In Tit. 1:11 and Acts 
20:31 it is used in a context combating heretics. Acts 20:31 is introduc- 
ed by verse 29: “I know that after my departure fierce wolves will 
come in among you, not sparing the flock.” Verse 31 continues, 
“Therefore be alert, remembering that for three years I did not cease 
night or day to admonish every one with tears." Behm sees clearly 
that some of these texts, notably Tit. 3:10, are dealing with a “Versuch, 
dem Häretiker das Verkehrte seiner Haltung begreiflich zu machen ....”! 

The use of the verb vouBer&w in 2 Clement is also related to the 
exercise of authority against “heretics.” If it is felt that the word 
“heretic” is too strong, one need only remember the warning against 
those who “persist in teaching evil to innocent souls” in 2 Clem. 
10:5. These persons, together with their followers, constitute a definite 
threat to the authority of the presbyters. This is clear from 17:5 
where reference is made to those who “did not obey the presbyters who 
preached to us our salvation.” What is unique to 2 Clement is that 
it places this whole discussion in the context of “the day of judgment,” 
which serves to strengthen the urgency of the presbyter’s warnings and 
exhortations, as well as his own authority. 

The preacher’s concern about congregational worship attendance is 
also discussed in an eschatological context. “Rather should we strive 
to come here more often and advance in the Lord’s commands, so that 
‘with a common mind’ we may all be gathered together to gain life. 
For the Lord said, ‘I am coming to gather together all peoples, clans 
and tongues.’ This refers to the day of his appearing, when he will 
come to redeem us, each according to his deeds" (17:3c-4). An almost 
identical concern in found in Нер. 10:23-25, especially verse 25, which 
speaks about "not neglecting to meet together, as is the habit of some, 
but encouraging one another, and all the more as you see the Day 
drawing near." One element which is unique to 2 Clement is the close 
relationship between worship and "advance in the Lord's commands." 
Those who stay away from the community worship are probably 
those libertinista “who perverted the commands of Jesus Christ "(17:6). 
2 Clement also stresses that there should be regular worship so that 


1 Ibid., p. 1018. 
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“we may all be gathered to gain life.” "Life" is still a future gift 
and is gained as we “advance in the Lord's commands ....” 

Both Michel! and Moffatt? suggest that the warning in Hebrews 
is addressed to those who were involved in another religions fellowship. 
Moffatt understands this to be a mystery cult, This view gains some 
support from Heb. 13:9, “for it is well that the heart be strengthened 
by grace, not by foods, which have not benefited their adherents.” 
One might make a similar argument for 2 Clement, especially in light 
of the reference to idols in 17:1. Yet the more likely view in light of 
our previous observations is that one is here dealing with libertinistic 
pneumatics who felt that the spiritual achievement which they had 
already attained put them beyond the need of the average Christian 
for common worship.? 

There are two other illuminating references in the Apostolic Fathers. 
The first is Did. 16:2. Here, too, the exhortation to frequent meeting 
is set in а eschatological context. Just prior to verse 2, such key escha- 
tological terms as “watch” and “be ready" occur, and immediately 
after the references to frequent meetings one learns that “in the final 
days multitudes of false prophets and seducers will appear." What is 
noteworthy is that this is the final chapter, just as 2 Clement 17, stands 
near the close of the eschatological section. 

The second passage is from Ignatius, Eph. 5:2ff: “If anyone is 
not inside the sanctuary, he lacks God’s bread. And if the prayer of 
one or two has great avail, how much more that of the bishop and the 
total Church. He who fails to join in your worship shows his arrogance 
by the very fact of becoming a schismatic. It is written, moreover, 
‘God resists the proud.’ Let us, then, heartily avoid resisting the 
bishop so that we шау be subject to God.” What is striking here is the 
way in which the attendance at congregational worship is related to 
not “resisting the bishop." In 2 Clement the state of affairs is very 
similar: attendance at worship is related to not disobeying the pres- 
byters, Here again we seem to have another hint of the tensions between 
libertinistic pneumatics and the authority of the presbyters and/or 
bishops. 


! Otto Michel, Jer Brief an die Hebräer (Göttingen, 1966), р. 349. 

2 James Moffatt, Epistle to the Hebrews (Edinburgh, 1963), р. 148. ^ 

з For a further discussion of gnostic altitudes toward worship, see Robert Grant, 
After the New Testament, chapter 12, (‘Gnostic and Christian Worship"); especially 
the subsection “Rejection of Conventional Worship," pp. 1781. й 
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In 2 Clement the exhortation to more frequent worship is connected 
with the phrase то айтд $povoóvres. Although the identical termi- 
nology is not used, the saine train of thought is contained in 1 Clem. 
34:7, also in an eschatological context: “We too, then, should gather 
together for worship in concord and mutual trust, and earnestly 
beseech Lim as it were with one mouth, that we may share in his great 
and glorious promises.” The expression то aurò dpovety is found only 
in the Pauline letters! and is generally used by Paul in an effort to 
bring two diverging attitudes or points of view together. This is express- 
ed in Rom. 12:16, “Iive in harmony with one another; do not be 
haughty, but associate with the lowly; never be conceited.” Michel 
appropriately comments: "У 16 ... nimmt Rücksicht auf eine ganz 
bestimmte Schwierigkeit im Gemeindeleben: die Eintracht des Glau- 
bens und die Gemeinschaft untereinander sind durch das Selbstbewusst- 
sein der Pneumatiker gefährdet ....”2 A similar situation exists in Rom. 
15:5, where the plea for a common mind follows upon the discussion of 
the relationship between the strong and the weak. In 2 Cor. 13:11, after 
Pauls lengthy and heated dispute with the Corinthians concerning 
their relationship to him and their internal problems, Paul concludes 
his "angry letter" with these words: "Finally, brethren, farewell. 
Mend your ways, heed my appeal, agree with one another (тб айто 
фроуєїтє), live in peace, and the God of love and peace will be with 
you.” In Phil. 4:2, the goal of то айтд ópovetv could not be clearer: “I 
entreat Euodia and І entreat Syntyche to agree (тб aórÓ ópoveiv) 
in the Lord.” 

That 2 Clement not only took over the terminology from Paul, but 
also its specific meaning is suggested by the context of 2 Clement 17, 
where it is explicitly stated that there are some who did not obey the 
presbyters, that there are “ungodly among us and who perverted the 
commands of Jesus Christ” (17:6). In other words, there was a faction 
in this congregation who opposed the presbyters. Therefore, they are 
urged “to come here more often and advance in the Lord’s commands, 
so that ‘with a common mind’ we may all be gathered to gain life.” 
What is the basis for this appeal? “For the Lord said, ‘I am coming to 
gather together all peoples, clans, and tongues.’ This refers to the 
day of his appearing, when he will come to redeem us, each according 
to his deeds." 


1 Rom. 12:16; 15:5; 2 Cor. 13:11; Phil. 2:2; 4:2. 
2 Otto Michel, Der Brief an die Römer (Göttingen, 1963), р. 306. 
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е) 2 Clement 18: the day of judgment 


This final chapter in the eschatological section is a personal confession 
of the presbyter which is guided by the central theme of this section, 
“for I am afraid of the judgment to come.” He tells his congregation, 
“For myself, I too am a grave sinner, and have not yet escaped tempta- 
tion (wetpacjdv).” The nature of this temptation is then further defined: 
“T am still surrounded by the devil’s devices, though T am anxious to 
pursue righteousness.” What does our author mean with the words 
ev иёсо rois dpydvors тоб SiaBddAou? dpyavoy literally means “tool, 
instrument, engine.” It is not used in the New Testament, but ap- 
pears frequently in Philo and the LXX. In the LXX it refers either 
to musical instruments or military engines, as in 2 Macc. 12:27, The 
author of 2 Clement most likely has this military meaning in mind. 
“The tools of the devil” could then refer to the various devices used 
by the opponents of the presbyters against him. Thus, Lightfoot is 
quite right when he states: “The preacher finds himself év аиф:ВдАо, 
the enemy having environed him with his engines of war"! 


This is the end of the hortatory address. What follows in chapters 
19 and 20 is merely a summary, as is made clear by the words of the 
presbyter in 19:1, “So, my brothers and sisters, after God’s truth I 
am reading you an exhortation to heed what was there written ....” 
Chapters 19 and 20 have already been discussed in the context of the 
general historical problems of 2 Clement in chapter one of this study. 
We must finally ask the question whether there is any significance in 
the fact that the last section of our address is an eschatological one, 
and whether there is any precedent for such placement. 

We believe that in placing the eschatological section of 2 Clement 
(15-18), with its warning against those who disobey the presbyters and 
against those who pervert the commands of Jesus Christ, in its present 
position, the author was following a well known form-critical prin- 
ciple. Giinther Bornkamm in his monograph Die Vorgeschichte des 
sogenannten Zweiten Korintherbriefes,? discusses the puzzling position 
of 2 Cor. 10-13, a section of 2 Corinthians that was not written 
last, but placed last by the redactor. In attempting to explain this 


+ Lightfoot, Apostolic Fathers, р. 256. 
2 Heidelberg, 1961. 
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phenomenon, Bornkamm asserts: “Wichtig ist ... dass die Ankündigung 
von Pseudopropheten und Trrlehren und die Warnung vor ihnen sehr 
häufig am Ende einzelner Schriften und Schriftabschnitte begegnet.”: 
To demonstrate this principle Bornkamm cites many New Testament 
and other early Christian writings, among them Rom. 16:17-20; Jude 
17ff.; 2 Pet. 3:2ff.; Mt. 7:15-23; and Did. 16:2ff. This last reference is 
a good example of how warnings against opponents are embedded in an 
eschatological context. What Bornkamm has shown is that in early 
Christian paracnesis and preaching, warnings against various kinds of 
opponents often are found at the end of a writing in connection with 
eschatological references. This characteristic may also have had some 
influence upon the formation of 2 Clement. 


4, SuMMARY 


It may be helpful to summarize in broad strokes some of the obser- 
vations we have made concerning the intention of 2 Clement. As we 
have already observed, the writer himself devotes the final two chap- 
ters (19 and 20) of his address to such a summary. 

Basic to the discourse is a hymnic confession which describes the 
redeeming work of Jesus Christ. This credo, however, has been mis- 
interpreted in a libertinistic and gnosticizing direction by some in the 
congregation. That the preacher and his congregation live in such 
а gnosticizing environment is suggested not only by the presence of 
such terms as “rest,” "Father of truth,” “Name,” “spiritual church" 
and the concept of a pre-existent church, but also by the references in 
2 Clement 6, 9, 12 and 16 which are closely related to the Gospel of 
Thomas. The primary characteristic of this group’s false teaching (10:5) 
is that they carried the pendulum too far in the direction of a realized 
eschatology. It is an eschatological misunderstanding which sees bap- 
tism as the essence and completion of salvation. The central purpose 
of 2 Clement is to correct this eschatological misinterpretation, together 
with its false understanding of the present and future life of the 
Christian. To accomplish this the writer must remind and exhort 
his congregation on the following matters: that it is crucial to keep 
baptism and its seal undefiled, or otherwise there will be no eternal 
life; thet the flesh must be kept ethically pure, since it shares in the 


1 Bornkamm, Vorgeschichte, p. 25. 
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spirit; that there will be a future resurrection in the flesh; that one 
must repent, do the will of the Father, and keep his commands, or 
otherwise there will be no eternal life; that the church is the wander- 
ing people of God moving toward its heavenly home and that the 
Christian is only а temporary sojourner on the earth; and, finally, 
that it is wrong to oppose the presbyters. This eschatological corrective, 
which the preacher hopes will result in a renewed ethical seriousness, is 
then reinforced and sharpened in the last section of the discourse, with 
the sanctions of blessing and curses, along with the stress on the final 
day of judgment. In his attempt to deal with this situation, the author 
of 2 Clement carried the pendulum too far in the direction of the futun- 
ty of salvation. Perhaps he felt that only such an intense stress on the 
themes of future judgment and reward could bring the enthusiasts of 
his congregation to their correct senses, 

The distinctive intention of 2 Clement may be further clarified by 
a comparison with Paul. Such a comparison can be instructive at a 
number of рошіз, as long as one does not arbitrarily establish Paul as 
а norm and then simply consider the Apostolic Fathers as a deviation 
from this Pauline norm. Therefore, such a comparison with Paul is 
intended only to illuminate the differences between these two early 
Christian authors. 

The striking thing is that the theology of 2 Clement seems devoid 
of any present Christological significance. The author’s initial intention 
as expressed in 1:1, “We ought to think of Jesus Christ as we do of 
God—as the ‘judge of the living and dead,’ " leads him to an eschato- 
logy which for all practical purposes has no present significance, other 
than viewing the present as а preparation for future salvation. Jesus 
Christ as the future judge of the world is the one who puts into effect 
the various rewards and punishments. This, in fact, is the basic goal 
of the eschatology of 2 Clement: that, the righteous will be rewarded 
and that the wicked will be destroyed. We have here an eschatology 
which is primarily man-centered and which supports a doctrine of 
retribution.? 


1 For a further discussion of this theme with relation to the synoptic gospels, see 
С. Bornkamm, Der Lohngedunke im Neuen Tesiament (Göttingen, 1961); for Paul, 
Н. Braun, Gerichisgedanke und Rechtferligungslekre bei Paulus (Göttingen, 1961); and 
for 2 Peter, E. Käsemann, “An Apologia for Primitive Christian Eschatology” in Essays 
on New Testament Themes, pp. 169-95. 
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In distinct contrast to Paul, Jesus Christ is for 2 Clement no longer 
the one who brought about the turn of the ages, but simply the one 
through whom God “disclosed to us the truth and the heavenly 
life ...." One can attain this heavenly life if certain things are per- 
formed, such as practicing self-control, all of which can be described in. 
chapter 19 as edoeßera, as religiosity. We see that there is no longer any 
link with justification and that the Christian life is not seen as a life 
under the sign of the cross and resurrection, as it is in Paul. In fact, in 
chapter 9 the resurrection of Jesus Christ is an event which affects only 
himself, in contradistinelion to Romans 6. But could it be that the 
aspect of “dying and rising with Christ” had already been so misinter- 
preted that our author had no alternative? In a real sense chapter 9 is 
a demonstration of the divorce of Christology and eschatology; the 
only link between the two is that eschatology can be corrected (resur- 
rection in the flesh) by a reference to the life of the earthly Jesus. The 
whole point of chapter 9 and its reference to the resurrection is to give 
a further basis for the doctrine of rewards and punishments, because 
16 is "in this very flesh (that we) will receive our reward.” One may 
legitimately ask whether, according to chapter 9, Jesus has any sote- 
riological function at all? 

It is no longer the man who lives in the light of the cross, but the 
man who pursues арєті, virtue, who is important. It is this latter 
man who gains for himself the promised prize. Instead of the obedience 
of faith nurtured by the Spirit, a nova lex, a new Christian morality 
appears which in essence is little different fram that which was prac- 
ticed in Hellenistic Judaism. That is why it is those “who perverted 
the commands of Jesus Christ” who will be “а spectacle to all flesh” 
(17:6) Thus, our writer never stresses baptism as a saving event, 
but merely as the beginning of the road to virtue. Therefore, the seal 
must be kept pure and certain moral actions must be performed so 
that one may receive his final reward in the kingdom. While both 
the position of the “false teachers" and 2 Clement contain correct 
insights, it is their exclusive character which leads to distortion: the 
former along the paths of gnosticism, the latter in the direction of 
а legalism characteristic of the third century Western church. 


1 One is again reminded of a proximity to 4 Maccabees. Not only is there here а 
disenssion of self-control, judgment and rewards and edocPeia, but also a discussion of 
brotherly love (13:26,27), the “contest” (11:20; 17:15,16) and such similar sounding 
thoughts as, "Жог on that day virtue, proving them through endurance, set before them 
the prize of victory in incorruption in everlasting life” (17:12). 


EXCURSUS I 
THE BACKGROUND OF 2 CLEM. 1:4-8 


The human situation before Christ is described in this hymnie con- 
fession by terminology which for the most part has no parallel in the 
New Testament or the Apostolic Fathers. These terms include: дџай- 
pwois; dydds; védos; пАдуп; бтоћеа; mypós; ойк дутаѕ; Ödvaros. 
From what kind of a religious milieu are these terms derived ? 

The first assertion made concerning man’s condition before Christ 
is this: arnpol övres ті) Stavoig. This is the only occurrence of mnpds 
in either the New Testament or the Apostolic Fathers. However, 
Philo does use the term frequently, as in Leg All III 109. In this refer- 
ence it is not the mind but the sense which is blind.» For 2 Clement, 
as we shall see, it is not the reasoning faculty which confers sight, 
but Jesus Christ. An even closer parallel can be found in Lucian, 
Am. 46: mmpoi of ris d:avotas Aoytcpor. 

The next assertion continues as follows: проскоуодутєс Aifous Kai 
біда xoi уриаду каї dpyupov xai ухадкду, ёруа avdpumuv. It may 
have been influenced by the old Greek of Is. 60:17, Wisd. 13:10ff., 
or Rev. 9:20 (Dan. 5:28). The most likely influence in terms of context 
and language appears to be Wisdom 13. 

Next we hear: 6 Bios nun dos dAdo ovdev Jv ef um Ódvaros. In 
other words ó Bios was not Can} but Bavaros. What is obviously meant 
is a spiritual death, a concept which has its parallels in the New 
Testament, paricularly in the Johannine literature, as for example 
in 1 Jn. 3:14: jets одане бті keraßeßnxapev ёк тоб Üavárov eis 
ayy Lov, бт dyamspev тойс ddeddats: б pù) dyarðv ever єў тф 
Bavdrw. A similar thought is found in Rom. 8:6: rò yàp фрдутиа rfj 
capkós Üávaros, тд 86 фрбутиа тоб medparos Lov) Kat eipnvn. 

Such an understanding of Bavaros is very widespread in Hellenistic 
Judaism. As examples we may refer to the Corpus Hermeticum? and 


1 However, Philo can also assort that the mind is blind, although not using the 
term wnpds. One of the clearest examples is Cher 55 59. 

2 Our understanding of the relationship of the Corpus Hermeticum to Hellenistic 
Judaism is influenced by C. Н, Dodd's, The Bible and the Greeks ын 1954). Тгапа- 
lation is by F. С. Grant, in Robert М. Grant, Gnosticism. 
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to Philo. Corp. Herm, 7:2, as we shall sec below, shows many simi- 
larities with 2 Clement 1. For our present purposes we will refer to 
merely one line: “But first you must tear off the tunic which you 
wear, the fixture of corruption, the dark vestment, the living death 
(rev C&vra Gdvarov) ...." In Philo this conception of a living death is 
found often. In Post 45 we read: r@ uév 64 Кар 6 rv Bdvarov 
Geyópevós darw oinelos del tov mpds dpernv Biov буўскоуті.... THY 
yàp dành бозу б amouöntos кекартата. Similar assertions can be 
found in Agr 98; Heres 290; and Spee Leg I 345. 

The next phrase contains two words which are (with one exception, 
áxAós, Acts 13:11) without parallel in either the New Testament or 
the Apostolic Fathers: duedpwaors and dyAvs. The larger context reads: 
dpatpwow обу Tepıkeinevor kal roratrns ayAvos yépovres év TH дра» 
ve... dpatpwois means a “darkening” or “dimness.” While анал 
pwots does not appear in the LXX, Theodotion has auadpwarr in Amos 
5:26 for noms pra. The verb àpavpoóv is used in a similar sense in 


Wisd. 4:12, Ваокагіа yàp pavddsrnros duavpot тё кала. This word 
also appears in Corp. Herm. 3:4, ypdévwv duatpwow. A thought not 
unrelated to our context is found in GT 18:15: “Through Him 
(Jesus Christ) Не (the Father) enlightened those who were in darkness 
because of Oblivion.” 

Philo uses ayAvs in a manner exactly parallel. Not only does he use 
the word аул in the same fashion, but the whole context of Cher 
56-62 is similar. dyAds appears in the following context: “This Eve 
or sense from the very moment of coming into being through each 
of her parts as through orifices poured multitudinous light into the 
Mind, and purging and dispersing the mist (тӯи dyAvy) set it as it were 
in the place of a master, able to see in luminous clearness the natures 
of things bodily.” Already here we can note the general correspondence 
in thought. In 2 Clement we read: spot dures ті) Stavolg.... тд das 
yàp "piv ёҳарісато .... It is precisely this light which disperses the 
mist, both in Philo and 2 Clement. 

Further, in regard to the mind in Cher 58-59, we learn, “It was blind, 
incapable, not in the common meaning of blindness as applied to 
those whom we observe to have lost their eyesight. for they though 
deprived of one sense have the others more abundantly. No, the Mind 
was docked of all its powers of sense-perception, thus truly power- 
less. ... And thus all bodily objects were wrapped in profound dark- 
ness and none of them could come to the light.” The obvious similarity 
in thought-world is clear. | | 
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dyAvs also appears in Philo, Quod Deus 130, again in a context 
dealing with the mind's depravity. "But the leprosy which changes 
into a single white appearance, represents involuntary error, when the 
mind is throughout reft of reasoning power, and not a germ is left of 
what might grow into understanding, and thus, as men in в mist and 
profound darkness (‹ботєр ої ev dy ка) окбто Bader under óp ray 
mpakrewy), it sees nothing of what it should do, but, like a blind man 
tripping over every obstacle since he cannot see before him, it is subject 
to constant slips and repeated falls in which the will has по part.” 

Dio Chrysostom (12.36) also uses the word in a sense similar to 2 
Clement. Speaking of certain men who “have shown themselves wiser 
than all wisdom,” he asserts that “they also methinks have hung 
before their eyes a certain deep darkness and mist (про r&v дфбадифи 
ckóros пол) проВаАбиєуо: Kal dyddy) like that which, according to 
Homer, kept the god from being recognized when he was caught; 
these men, then, despise all things divine, and having set up the image 
of one single female divinity, depraved and monstrous ... to which 
they gave the name of Pleasure ...." The aspect of false worship is, of 
course, also found in 2 Clement 1. 

In the next phrase of our confession we find the word vedos, a cloud, 
used here as а symbol of darkness. This word appears in Philo, Vita 
Mos I 176: *... but a thick black cloud (védos) covered the whole hea- 
ven ....” The contexts, however, are quite different. The idea that 
idolatry is a cloud which obseures man's perception of God's will, 
which is central for 2 Clement, is totally absent. 

It is interesting to note that while védos does not occur in the 
New Testament (except for the very different use in Heb. 12:1) nor in 
other early Christian literature, it does appear frequently in the old 
Greek, and there almost wholly in the Wisdom tradition (especially 
Job, Proverbs and Ecclesiastes). A rather exact parallel appears in 
Job 22:14, although the reference here is to God and not man: védy 
дтокрьфі адтоб, коі ойк épabijcerat.... Just prior to this man is de- 
scribed in verse 11: "your light is darkened, so that you cannot see ...." 

Our confession continues to describe man's situation before the 
coming of Christ by stating that he saw much тАдути kai ámdAeav 
in us. wAdvn has the general meaning of wandering from the path of 
truth, or the error, delusion, deceit to which one is subject. It is used 
in the Acts of Thomas very frequently.1 We will examine one of these 


1 31, 38, 67, 80, 156. 
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references. In section 80, Judas speaks of Jesus: оў єї à Єтопраміоє 
Adyos тоб marpds’ ov єї тд йтёкрофоу das тоб Aoytapod, д тїр 080v 
йтодекийшу ris dAnbelas, Sidxta тоб akórovs kai ris mAdvns ёёа- 
Аєтта. Similarly, in 2 Clement, because Jesus is the light-giver, 
man ean put off the cloud and the error which surround and are in 
him. The Corp. Herm. also offers some close parallels, especially 18:1 
and 1:19: 6 86 dyamjoas тб ёк nàavns ёротоѕ одра, обтос péver бу 
TQ акдтєї пЛамацієуог, atobyTaes macywv та той Bavarov. 

A verbal form of пдаут is found ір Philo, Quod Det 22, which 
reveals a number of similarities to 2 Clement 1: “Those who say so are 
themselves, too, in some sort astray (rerAavnpevon), owing to their 
inability to see clearly the right way in matters generally. For had 
they not been smitten with partial blindness of the soul’s eye, they 
would ...." In Spee Leg I 15 there is a direct connection between the 
worship of false gods and error, a theme also found in our hymnie 
confession: “Well indeed and aptly does he call the acceptance of the 
heavenly bodies as gods a going astray (mAdvov) or wandering." mAdvn 
is also common in gnostic literature and is found, for example, in GT 
17:15. When one begins with 17:12, one sees that wAdvy is an unguided 
wandering which is the logical consequence of an existence in foggy 
darkness. This same order of events is found in 2 Clement 1. 

There are a number of passages in the Testament of the Twelve 
Patriarchs, Qumran and the New Testament which speak of a dualism 
involving a “prince of error.” This is really not the point in 2 Clement. 
While there is a dualism present, it is much more accurately described 
as a dualism of this world and the heavenly world or the coming world. 
The closest parallels to our passage from the New Testament are found 
in Titus and 2 Peter. Tit. 3:3ff. is indeed interesting: “For we ourselves 
were once foolish, disobedient, led astray (rAav@wevor), slaves to various 
passions and pleasures, passing our days in malice and envy, hated by 
men and hating one another; but when the goodness and loving 
kindness of God our Savior appeared, he saved us.” Here we have a 
pattern similar to that in 2 Clement 1. First, the human situation 
before Christ is described, then the situation after his appearance—he 
saved men from this condition of error. Similarly in 2 Pet. 2:18 the 
phrase "those who live in error” describes the human condition outside 
of Christ. 

Coordinate with пЛаут is the term àz dea, meaning “destruction” 
or "ruin". While 1 Tim. 6:9, 2 Pet. 3:16 and Heb. 10:39 use drea in 
a somewhat similar manner, the predominant New Testament usage 
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seems to be eschatological: it speaks of that judgment which is to 
come in the future to a given person because of his bad acts, or it refers 
to a coming of eternal destruction. 2 Clement’s usage is obviously 
different since it describes the situation of the author's congregation 
before the Christ event, It is describing a past, not a future, situation. 
Similar usages can be found in Corp. Herm. 12:16, and in the old 
Greek of Is, 57:14 (note connection with idolatry}, Wisd. 1:12-13 and 
5:6-7. 

The final assertion of the hymnic confession concerning man’s 
condition before Christ gave him light and saved him, is as follows: 
erdàcecev yàp IRES ойк бита xai HOARE ёк рі övros elvar 28s. 
Without going into the numerous parallels in Hellenistic Judaism,! 
we will concentrate on only two. The first and closest is from Philo, 
Speo Leg IV 187 : та yàp us) дута ékáAcaev eis то elva« .... It is most 
probable that it was this realm of Hellenistic Judaism, of which Philo 
is one representative, which influenced 2 Clement. The second pas- 
sage we wish to consider is Rom. 4:17: emiorevoer вєоб ... koÀoüvros 
ra py бита ws бута. Michel correctly observes: “Die anschliessenden 
Partizipien klingen bekenntnisartig und liturgisch.” With specific 
reference to 2 Clem. 1:8, he continues: “Wichtig ist die liturgische 
Verwendung dieser alten Formel auf die Berufung der Christen.” 
Michel’s observation also supports our categorization of 2 Clem. 
1:4-8 as a whole. 

What із meant by dds in the phrase тд das yàp ўир eyapioaro t? 
The concept of light is common to both the Old Testament and the 
Greek philosophers, although in different ways. However, after the 
time of Alexander the concept of light underwent a transformation 
both in Hellenism and in Hellenistic Judaism.‘ This transformation 
in the meaning of Ф025 in the Hellenistic period is well described by 
Bultmann: “Wohl bleibt insofern der alte Sinn, als ‘Licht’ auch hier 
das Heil bezeichnet und ‘Dunkel’, ‘Finsternis’ das Unheil. Aber der 
Sinn von Heil und Unheil hat sich gewandelt. Das Heil ist nicht mehr 


1 Philo, Ор 81; Vita Mos II 100; Heres 36; Migr 183; Clem. Hom. НІ 32; Hermas, Vis. 
1 and Mand. 1; eee also 1 Cor. 1:28. 

2 Michel, Rémerbrief, р. 124, including п. б. 

3 Seo pp. 103-107. 

4 For a full discussion of the term see G. Р. Wetter, Phos (Uppsala, 1915); Martin 
Dibelius, "Die Vorstellung vom göttlichen Licht,” DL 36 (1915), col. 1469-83; and 
R. Bultmann, "Zur Geschichte der Lichteymbolik im Altertum" РАЙ 97 (1948), pp. 1-36. 
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das Zurechtkommen und Wohlergehen innerhalb der Sphäre des welt- 
lichen Lebens, nicht mehr dieses Leben selbst im hellen Tageslicht, 
nicht mehr die Erhelltheit des weltlichen Daseins im Sich-Verstehen ; 
sondern das Heil ist ein überweltliches Gut, primär gedacht als die 
individuelle Unsterblichkeit, двамаста, ddPapoia.”! Bultmann sug- 
gests that in this period das must be understood as a ''Kraftsubstanz." 
It is only in this way that it can be understood in 2 Clement 1. It is 
the ¢@s which pulls man out of his dark and musty condition and 
permits him to see again (GvefAéjiagev). Because Jesus Christ has given 
men фс and because he has called them as sons, they can put off 
the cloud whieh surrounded them. It is precisely because they have 
been given "light" and because "they сап see again" that it can be 
said: dmoßeuevor éketvo б mepixeisehn vébos ті) атой Beiyoeı. 
Wetter's summary of the use of фоѕ in Hellenistic literature is also 
applicable to 2 Clement: “So ist denn das Licht überall in der hellenis- 
tischen Frömmigkeit als das erettende Prinzip gedacht, der Ausfluss 
der Gottheit, wodurch die Menschen zum Heil verholfen werden.”? 

We have already noted, and will continue to note, a certain similarity 
between 2 Clement and the Gospel of Truth. Related to our discussion 
of light, the following references in the Gospel of Truth are of interest. 
In 30:15ff. we read: “And blessed is He who has opened the eyes 
of the blind.... Many received Light and turned towards Him.... Light 
spoke through His mouth, and His voice engendered Life.” The 
relation of “light” and “life” is quite common in much of the gnostic 
literature. Very often, too, the trio dds, fa) and пуєдра appears 
together. While these three terms do not appear together in 2 Clement, 
nevertheless, wý and туєбна appear not only frequently (бю — 5:5; 
8:4,6; 14:5; 17:3; 19:1; 20:5; mveüua—9:5; 14:3,4; 20:4), but also 
together—14:4ff. and 20:4ff. 

In order to understand the Christological statement тб das yap uiv 
ёхарісато, we must also take into account the other statements cón- 
cerning the function of Jesus Christ in 2 Clement. In addition to the 
assertions already considered in chapter 14, we must note two more. 
In chapter 3, the relation of Christ to the “Father of truth” is clearly 
indicated: ... dAAd éyvwpev бі! айтой тду патёра tis dAnbetas: tis % 
yas 1) mpós адтду, Тр тд un dpvetoBar д об Eyvmpev айтор; 
Christ is the one who brings yröcıs concerning the Father. The doxo- 


1 Bultmann, “Lichtsymbolik,” p. 24. 
2 Wetter, Phos, р. 74. 
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logy in chapter 20:5 is also revealing. Here we read: Tê uirw bea 
dopdrw, патрі tis aAmdelas, тф E&amooreidavrı Huly тди сотӯра Kai 
dpxynyov tis афдароѓаѕ, д об xal Eebavepwmoer бй thv dAnderar 
kal тўу émoupdviov боту, абт 1) бдба els тойу aldvas ray alwvwv. 
God is described as “invisible,” “the Father of truth,” titles which 
are common in the gnostic literature. God “sent” the “Saviour and 
prince of immortality.” The function of this one sent by God is to 
reveal “the truth and the heavenly life.” 

We are here dealing with a definite pattern which is also presupposed 
in chapters 1, 2 and 14. The pattern takes different forms in 2 
Clement, Gal. 4:4ff., Rom. 8:3ff., Jn. 3:16ff., 1 Jn. 4:9, Wisd. 9:10ff., 
and Philo, but there is one common element, viz., that God sends 
a divine agent of salvation from the heavenly to the earthly realm. 
The dualism which is presupposed in these texts comes to vivid 
expression in 2 Clem. 6:3. That 2 Clement is influenced by these 
New Testament passages is doubtful since there it is always God's 
Son who is sent. This is not the case in 2 Clement where it is the сотр 
and the dpynyós who is sent. However, that which lies behind both the 
New Testament and 2 Clement is a tradition which flows from the 
realm of Hellenistic Judaism, specifically its speculation about “wis- 
dom” and the “logos.” It is this tradition which then feeds into later 
gnostieism and is there amplified. 

We have already discussed the Philonic and gnostic conception of 
тбпоє. In connection with this theme, either directly or as a back- 
ground, Philo speaks of God's “giving or sending" the logos, angels, etc. 
In Somn I 69 God sends (dzooréMet) Adyo. who act as "physicians 
of the soul and completely heal its infirmities ...." Jewish- Hellenistic 
texts outside of Philo which are of importance here include Tobit. 
In Tobit 12:14 (B,A) the angel states; xat убу ёлёотеАер рє d beds 
іасаадаї ce .... Remarkable similarities to Tobit can be found in 
Joseph and Asenath,! which is also of great importance for our under- 
standing of 2 Clement. Here, too, there is an angel, a messenger 
from heaven, who brings light with him: Kai фу ётайтато ’Acevéed 
eLouporoyoupevn TH kupiw loù dvéreev ó Єєфафдроє датдр ёк тоб 
одрамоб ката dvaroÀds, kai eldev aurov 'AcevéÜ кої Єхарт) koi 
elev: dpa ёпўкоосё pov KUptos б Geos, бїбтї б aarp obros dyyedos 
Kat кўриё ori dwrds ris peydAns nuepas. Kat ioù mAnalov той 


1 Chapter 14; Greek text according to Philonenko, Joseph ef Aseneth, pp. 176ff., 
unless otherwise stated. 
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éwapdpov Eoxiodn ó одраубѕ каї edavn фаз averAdAnror. Toward 
the end of the chapter we hear the angel say: «ai Audyow со rà 
ріімата Ta троє оё dmooraAévra [тарӣ xuptov]. In chapter fifteen 
Asenath speaks to the angel: EdAoynrös Kupios б Beds, 6 єбапостєіЛає 
ge тоб pracOat pe ёк тоб акдтоуу kai ауауауєї pe eis TO Pas, Kal 
eöAoynuevov тд Övona адтод eis тду aidva. After all is said and done, 
Asenath says: xai ібой viv mopeverar пал» eis TOv obpavoy mpós TÓV 
тӧтоу adrod.! This same motif of a divine agent coming down from 
heaven is found in the prayer of Solomon in Wisd. 9:10: ёёстбттедо» 
айту (cagia) e£ ayiov oópavóv kal dad Üpóvov Sons соо réprpov 
айттр.... It is this background in speculative Hellenistic Judaism 
which assists us in understanding the doxology in 2 Clem. 20:5.2 
Having gained some further insight into the phrase тд das yap дї» 
Єуарісато, we must briefly examine a verb related to our discussion 
of dds, viz, avaßAdrw, which means “to regain sight,” especially of 
those who were formerly blind, either physically or spiritually. Prior 
to receiving light, men were blind; but since Jesus Christ has given 
them light, they can assert: dveBAédaguev dmoÜéuevou? ёкєуо б 
repıreiuedu védos ті) айтоб ведтає. Because Jesus Christ has given 
them light, they can see again. A close relationship between ¢@s and 
ávaflAénco exists in the Corpus Hermeticum. In Corp. Herm. 7.2, we 
hear of the gates of knowledge: “There is the shining light (фас), pure 
from darkness ....” But before one can reach this “haven of safety," 
the chapter continues іп a confessional style not dissimilar to 2 Clement 
1, “you must tear off from around you this tunic which you wear—this 
fabric of ignorance, this support of wickedness, this bondage of corrup- 
tion, this cloak of darkness, this living death, this sensate corpse .... 
Such is the hateful tunic with which you have clothed yourself; it 
holds you down in a strangle-grip tight to itself, so that you may not 
look upwards (un avaßAdıbas) and behold the beauty of the Truth and 


1 Chapter 17; Greek text based upon Р. Battifol, “Le Livre de la Prière d'Ascneth," 
in Studia Patristica, I-II (Paris, 1889-1890}, p. 67. 

2 See the important articles by Eduard Schweizer, "Zum religionsgeschichtlichen 
Hintergrund der ‘Sendungs-Formel’ Gal 4,4f; Rom 8,81; Joh 3,16f; 1 Joh 4,87, ZNW 
57 (1966), pp. 199-210; and Dieter Georgi, "Der vorpaulinische Hymnus Phi] 2, 6-11" in 
Zeit und Geschichte (Tübingen, 1964), ed. Erich Dinkler, pp. 263-93. 

З dmorideoda: is common in the paraenctic sections of the New Testament: Rom. 
13:12; Col. 3:8f£. ; Eph. 4:22,25; Jas. 1:21; 1 Pet. 2:1; Heb. 12:1. In a number of these 
texts, the context is clearly baptismal. 
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the Good that abides in it ....” The difference between 2 Clement and 
Corp. Herm. 7 is that in 2 Clement God sends Jesus Christ to reveal 
the truth (20:5) and to give the light (1:4). Because this has happened, 
the mist and the cloud surrounding man can be thrown off and he can 
see again. 

The verb просауорєјо can be translated in various ways, and it 
has been translated diversely in 2 Clement 1. Although Richardson’s! 
translation “as a Father he called us sons" is correct, it can be mis- 
leading. For this reason Goodspeed’s translation is to be preferred, 
since he best captures the intent of this hymnic statement: “as a 
Father he has acknowledged us as sons ...."? What does this mean? 
Insight into this verse can be gained from Gal. 3:26: IIdyres yàp viol 
Geod ёттє дій тўѕ miorews ev Хрістф "сод. Schlier® and Oepke* are 
correct in insisting that Фу ХиатФ "Incod and da rijs тістєшо do 
not belong together, since Paul never speaks of a miorıs êv Хрідтф 
’Inood, but rather of а тісті Хріотоб (Gal. 2:16, 20; 3:22; Rom. 
3:22,26, etc.), or of а mors wpós tov Kúpiov '"Incoóv (Philem. D). 
da THs miorews takes up the єЄАбофстя ris wicrews of Gal. 3:25. 
“Deshalb,” observes Schlier, “ist nicht der Glaubensvollzug gemeint, 
sondern der eben erwähnte Glaube, der gekommen ist .... Es ist also 
ein von jeder Schwankung im persönlichen Glaubensstand des Ein- 
zelnen unabhängiges Faktum, dass der mit Christus gekommene Glaube 
alle in Christus Jesus zu Söhnen Gottes gemacht hat."5 пістіє there- 
fore means the possibility of a new existence which is given in Christ’s 
coming. As Paul immediately continues, it is through baptism that we 
became “sons of God.” If 2 Clement 1 contains a baptismal hymn, as 
we have suggested, then here too, as is indicated in other parts of 
2 Clement, it is in baptism that one ceases worshipping other gods, 
receives “light,” is "acknowledged as a son," and is “saved.” 

While our author accepts this statement, he is aware of a possible 
"gnosticizing" interpretation in his congregation. Because of this 
possible misinterpretation, he himself speaks of sonship in a more cau- 
tious way: Sépev оби айтФ alvov, ш) dad отбратос póvov, 4АА@ Kal 
dd кардас, iva yds просёёётта: ws viovs (9:10). Just because one 


1 Apostolie Fathers, р. 193. 

* Edgar Goodspeed, The Apostolic Fathers (New York, 1950), p. 85. 

3 Heinrich Schlier, Der Brief an die Galater (Göttingen, 1962), р. 171. 

4 Albrecht Oepke, Der Brief des Paulus an die Galater (Berlin, 1964), p. 88. 
5 Schlier, Galater, pp. 171-72. 
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has been acknowledged as a son docs not automatically mean that 
one will be accepted as a son. Final acceptance as a son is dependent 
upon doing the will of the Father and being obedient to His law. For 
the author of 2 Clement it is the ethical consequence of baptism which 
will be of decisive importance in the eschatological judgment. 

The conclusion we have reached in reference to the background of 
the confession in 2 Clem. 1:4-8 is that tt stems from a Christian tradi- 
tion which is heavily influenced by Hellenistic Judaism and a religious 
atmosphere which has points of contact with a developing gnosticism. 
Where there are parallels to the New Testament it is usually to some of 
the later writings, which display a similar relationship as docs 2 Clement 
to Hellenistic Judaism and to Hellenistic culture. 


EXCURSUS IT 


2 CLEMENT 14 AND PAUL’S ANO IEPOYZAAHM 


FURTHER REFLECTIONS ON THE USE OF IS. 54:1 


When one considers 2 Clement’s doctrine of the church as portrayed 
in chapters 1 and 2, but especially in chapter 14, one is impressed 
by the striking similarity of that concept to Paul’s use of the term 
бро “Lepovaadyp in Gal. 4:26, together with its idea of pre-existence. 
One need only look at 2 Clem. 14:2 where the church is described 
аз où viv «ош, aAAd dvwlev. qv yàp пуєуратіка), ws Kat б "Inaods 
уру, epavepwoby бе en” eaydtwy rÀv теру, tva Buds owon. This 
aspect ої pre-existence is also assumed in 2:1: “for our Church was 
barren before it was given children.” The similitarity between the 
two pieces of literature gains further significance when one considers 
2 Clement’s statement in 6:3, darev 86 ofras б aly kat 6 иёААшр dvo 
ex6pot, in light of Paul's distinction between the уб» "ероосаАўш and 
the dw "Iepoveakjy. A careful investigation into the setting of 
Isaiah 54 in the Pauline context could shed valuable light on the 
intention and background of 2 Clement 2 and 14. 

We must examine Gal. 4:26 dealing with the диш "IepovoaAnu, and 
verse 27 dealing with the quotation from Is. 54:1. To fully understand 
Paul's discussion, опе must: recognize the apocalyptic presuppositions 
of his eschatology. The apocalypticists introduced a new note into 
Jewish Messianic thought, viz., a cosmological dualism, which leads 
to the doctrine of the two aeons, this aeon and the future aeon. This 
development can be observed in such writings as Enoch, Baruch and IV 
Ezra, to name only a few. It is this same kind of aeon speculation 
which dominates Paul’s eschatology. In Jesus’ resurrection the new 
aeon has come, and all that is to be expected in the future is the con- 
summation of that which has already begun. This involves the final 
victory over death, the last judgment which will take place at the 
return of the Messiah {1 Cor. 4:5; 2 Cor. 5:10), and finally, the restora- 
tion of complete sovereignty to God (1 Cor. 15:24). Paul is living in a 
transitional epoch in which this age and the coming age already mingle, 


3 See our previous discussion on рр. 160-66. 
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signifying that the Messianic age has dawned. With Schoeps we agree 
that the “mingling of the two ages constitutes the distinctive escha- 
tological standpoint of Pauline theology.” In 1 Cor. 7:31 we hear that 
the present form of the world is passing away, and although the old 
aeon is still in force, it is already crumbling (1 Cor. 2:6); for upon 
Paul’s generation the end of the ages has come (1 Cor. 10:11). It is a 
reality now which only awaits consummation (Rom. 8:19ff.; 2 Cor. 
4:16-18). It is precisely this kind of aeon speculation which is reflected 
in the terms убу ’IepovoaAna and dvo "єрогсадійр in Galatians 4. 
Schlier 15 correct when he says that “sicherlich ist auch für Paulus 
das obere Jerusalem der neue Aon.”? 

What is the background of this term душ ’IepovoaAnı? Moore and 
others claim that it can be sufficiently explained from the Jewish 
tradition? The biblical roots can be traced back to such writings as 
Ezek. 40ff.; Is. 54:11 ff., 60:10-14. However, the concept of the “Jeru- 
salem above" as presented in Galatians is more closely approximated 
in 4 Ezra 7:26ff.; 


For behold the days come, and it shall be when the signs which I have foretold unto 
thee shall come to pass, (Then shall the city that now is invisible appear, and the 
land which is now concealed be seen;] And whosoever is delivered from the predicted 
evils, the same shall see my wonders, For my Son the Messiah shall bo revealed, 
together with those who are with him, and shall rejoice the survivors four hundred 
years. 


Also, 1 Enoch 90:28-29: 


And I stood up to seo till they folded up that old house; and carried off all the 
pillars, and all the beams and ornaments of the house were at the same time folded 
up with if, and they carried it off and laid it in a place in the south of the land. 
And I saw till the Lord of sheep brought up a new house greater and loftier than 
that first, and set it up in the place of the first which had been folded up: all ita 
pillars were new, and its ornaments wero new and larger than those of the first, 
the old one whieh He had taken away, and all the sheep were within it. 


Even more explicit is the Book of Elijah, chapter 10: 


+ Н. J. Schoeps, Paul (Philadelphia, 1961), р. 99. 

2 Schlier, Galater, p. 223. 

З He holds that the “whole conception із Jewish. Jerusslem is to ha the scat of 
the theocracy in the future ав in the past. It is, indeed, a new Jerusalem which comes 
down from heaven in place of the old ...." G. Е. Moore, Judaism (Cambridge, 1958), П, 
р. 342. 
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Elias sprach: Ich sche, мів cine schöne, prächtig grosse Stadt vom Himmel kommt; 
ea heisst: ja in der Schrift: ‘Jerusalem, du wieder aufgebaut: wie eine Stadt, die wohl 
zusammen iet gefügt', gebaut und auch vollendet. Es wohnt ihr Volk darin ...."i 


The basic assumption of these apocalyptic writings is that there is a 
pre-existent heavenly Jerusalem which will be revealed at a given point 
in history, a fact which is also expressed with great clarity in 2 Baruch 
4:2-7, 

When Pau! states that the heavenly Jerusalem is our mother, he is 
asserting that the existence of the Christian is determined by this realm. 
It is the church, those who are in Christ, who receive life from the 
Jerusalem above. As Schlier comments: “Für ihn ist also der neue 
Aon, das himmlische Jerusalem, schon gegenwärtig in der christlichen 
Kirche."? But what is peculiar to Paul is that this heavenly Jerusa- 
lem does not fulfill ner replace the Jerusalem that now is. Rather, 
both exist next to one another as two opposing spheres, The Jerusalem 
which now is, represents slavery, sin and death, while the Jerusalem 
above, represented in and through the church, is the realm of freedom. 
At this point one detects a different stress in 2 Clement, where the 
reality of the heavenly, spiritual church m the present realm of cor- 
ruption is minimized. The tension which Paul was able to maintain 
was lost by many after him; either they overstressed the present 
reality of the heavenly existence, or they overemphasized the futurity 
of that new existence, as did 2 Clement. 

With this background in mind, we can now ask why Paul at this 
point introduces a quotation from Is. 54:1.3 Is. 54:1 is а hymn of re- 
joicing. The “barren опе” is Jerusalem who was barren after the 
destruction of the city in 586 B.C. She is now solitary, desolate and 
unloved, but soon she will have more children than in the days of her 
marriage, viz., from the covenant on Sinai to their separation after the 
destruction of Jerusalem. In short, the “barren” wife is a figure for 
Zion during the exile, the married one is the city before the exile.* Even 
though Isaiah speaks as if the turning point was a past event, we must 


1 P, Riessler, Altjüdisches Schrifttum ausserhalb der Bibel (Darmstadt, 1966), р. 239. 

2 Schlier, Galater, р. 223. 

3 The quotation follows the Greek versions of the Old Testament, all of which fail 
to translate the Hebrew "Чо rejoice or to sing.” ` 

4 The figure of а barren wife is quite а common one in the tradition of Israel. One 
need think only of the wives of the patriarchs. As Muilenberg saya, Interpreter’s Bible, V 
(Nashville, 1952), p. 634, “Birth was a wonder full of mystery and was considered to be 
the gift and act of God's gracious goodness.” 
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keep in mind that the day of salvation was still a promise—a hope 
yet to be fulfilled. The three major elements of Isaiah 54, the hymn 
of praise (Sing, О barren one ..."), the promise of salvation (“Fear 
not. ...") and the announcement of salvation (my steadfast love shall 
not depart from you ...”} all have a future reference. It is interesting 
to note how these promissory themes of Isaiah 54 are taken up again 
in capsule form in 2 Clement’s exegesis of Isaiah 54. If our under- 
standing of Isaiah 54 is correct, then it may have been because of this 
eschatological note that Paul found this passage of scripture appro- 
priate for his description of the Jerusalem above.? It serves both as 
a description of and a proof-text for his understanding of the drw 
*TepovoadAnu. Paul takes the married one to be the viv "ероисадти 
and the desolate one (who will now bear fruit} as the pre-existent dv 
*Tepovaadyy, the new acon which was revealed in the death and re- 
surrection of Jesus Christ. It із this one, the дуо “JepoveaAju which is 
our mother. Insofar as Paul retains the original eschatological sense 
of the verse, which for him is now being realized, he is much more 
faithful to its original intent, than, for example, the rabbinical exege- 
tical tradition, which on the whole has totally misplaced the eschatolo- 
gical accent. 

Let us summarize our findings thus far. Paul begins with two present 
realities—the Jews and the Christians, the present Jerusalem and 
the Jerusalem above. It is Paul's intention to show to the threatened 
Christian community at Galatia that they really are members of the 
Jerusalem above, and that they cannot be members of the present 
Jerusalem because God has rejected it as a possibility for salvation. 
In short, he is telling them that they live by faith; it is through this 
that they became sons of God, which is true freedom, and not by 
works of the law, which is slavery. In order to prove this authoritatively 
he refers to the Genesis narrative concerning Hagar and Sarah and 
states that this is really an allegory referring to the present situation. 


I Westermann, Jesaja, р. 220, confirms this promissory character in Iasiah 54 when 
he atates: Damit ist nun ganz klar, dass Deuterojesaja in Kap. 54 die Verheissung, die 
er zu verkünden hat, ausweitet: zur Verheissung der Rettung tritt die Verheissung des 
Segens in der besonderen Form der Mehrungsverheissung.” 

2 Cortainly James Smarl’s reflections concerning the eachalological nature of this 
verse would have been shared by Paul and 2 Clement. “This was Second Isaiah’s vision, 
but it was not to have its true power and to begin its invasion of the world until the 
vision came out of the future and became the reality of life in human flesk and blood in 
Josus Christ.” History and Theology in Second Isaiah (Philadelphia, 1965), р. 218. 
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Hagar is equivalent to the old covenant and the уд» "Iepovoadna, and 
Sarah is equivalent to the new covenant and the dva 'IcpoveaAng. That 
the Jerusalem above has already broken in is described and supported 
by the use of Is. 54:1. Finally, the allegorical treatment of Isaac and 
Ishmael permits the final conclusion that it is only the sons ката 
пуєдра, who receive the кАтроуошіс. The old Israel has been rejected 
by God whereas it is now the new Christian community which is the 
Israel of God.: 

Is there any relation between Paul’s exegesis in Galatians 4 and that 
of Philo?» Philo was a proponent of allegorical exegesis, but he him- 
self tells us that his is a mediating position between those who accept 
only the literal sense and reject all allegorising and those who accept 
only the allegorical sense.® In Congr lff., Philo allegorizes the Sarah- 


1 A few further comments must be made with reference to Gal. 4:28-31. When Paul 
begins by saying "Now we, brethren, like Isaac, are children of promise,” he is moving 
to the next step in his allegory. Thus far the two women have represented the two com- 
munities; now he allegorizes the two sons, Isaac and Ishmael, ta make the basic point 
crystal clear to his readers. Paul need only mention here the word "promise" without 
further development, since this has been one of the leading themes in the preceding 
chapter. He quickly moves on to the theme of persecution: “But as at that time he who 
was born according to the flesh persecuted him who was born according to the Spirit, 
во it is now, But what does the scripture say ? ‘Cast out the slave and her son; for the 
son of the slave shell not inherit with the son of the free woman.’ " One must agree with 
Schlier, Galater, pp. 220-27, when he states that: ‘Paulus denkt keineswegs an die Unruhen 
und die Verwirrung, die seine judaistischen Gegner in den galatischen Cemeinden an- 
riehten. Deren Tätigkeit hat er 1:7 (2:4) 3:1 ganz anders gekennzeichnet. Vielmehr hat 
er die Verfolgung der Christen durch die Synagoge vor Augen, wie er sie selbst betrieben 
hatte (1:13,23) ...." The point of the Genesis quotation, allegorically understood, is that 
the rejection of Ishmael points to a rejection of the sons of Abraham xara тёрка. in favor 
of ката myeua. Paul's final conclusion is: "So, brethren, we are not children of the 
slave but of the free woman.” We would suggest that the 2:0 refers to the preceding 
scriptural arguments. "Deshalb nun, weil die Kennzeichen aus der Allegorie zutreffen, 
die auf die geistliche Abatammung hinweisen, sind die Christen nicht der Magd Kinder, 
sondern der Freien” (Káhler in Schlier, Galater, p. 228). 

2 The allegorical method which Paul employs with reference to Hagar und Sarah in 
Galatians 4 has no rabbinical parallel. Speaking of Pauline exegesis in Gal. 4:21-31, 
Schoops comments that “by its wilful distortions (it) is sheer Hellenistic midrash specula- 
tion, against a rather obscure apovalyptic background.” And further “*... it is an utter 
violation of tho basic rule of rabbinical hermeneutica: ‘No word of scripture munt ever 
lose its original sense’ (Sabb. 63a)" (Paul, р. 238, n. 3). Certainly such a sharp differen- 
tiation between “rabbinical” and ‘Hellenistic’ can no longer be maintained today. 
See п. З on р. 26. 

3 Somn I 92; Mige 89ff. 
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Hagar story. For Philo, as he states in the previous section, Sarah 
cannot become one’s mother unless one is properly trained in the 
culture of education. There is a certain process that must be gone 
through, and this is represented by Hagar. The higher wisdom, Sarah, 
can only be attained gradually. For Paul, in contrast to Philo, there 
is no process needed to reach Sarah, only faith. Hagar is not a stage 
on the way, but that which has been rejected. Where Philo’s exegesis 
is marked by a non-eschatological reinterpretation of historical events 
as symbolizing processes in the human soul, Paul's exegesis is always 
oriented toward та ёоҳата. 

Certainly one cannot underestimate the influence of the apocalyptic 
tradition on Paul. It is in this realm of apocalyptic literature, viz., in 
the Qumran sect, that we find the closest parallel to the Pauline 
exegesis of Gal, 4:21-31. Without going into great detail, let us simply 
refer to at least two examples which show how very similarly Paul and 
Qumran use allegorical exegesis. In CD 6:1-11 a passage concerning the 
digging of the well is quoted from Num. 21:18. This is then allegori- 
cally applied to the Teacher of Righteousness: "The well is the Law, 
and those who dug it are the converts of Israel who went out from the 
land of Judah and were exiled in the land of Damascus ....” Otto 
Betz states: “Der Lehrer der Gerechtigkcit und Toraforscher hat nach 
der Damaskusschrift eine einzigartige Stellung in der Gemeinde. Auf 
thn weist das Zeugnis der Tora, wie in einer allegorischen Auslegung 
des Brunnenliedes nachgewiesen wird (CD 6,7-11).”! Then, in the 
sams way that Paul uses Is. 54:1 to support his understanding of the 
Jerusalem above, the Damascus Document quotes Is. 53:16 to support 
its understanding of the Teacher of Righteousness. One could also 
refer to such other passages as CD 7:14ff., or 1 QS 8:14ff. The rationale 
for using allegory in Qumran ts very similar to that of Paulin Galatians 
4. The end-time is here and the present eschatological moment is 
already reflected in the seripture. Therefore, the scriptures become a 
support for the present moment.? 


1 Otto Betz, Offenbarung und Schriftforschung in der Qumransekte (Tübingen, 1960), 
р. 23. We are not asserting a direct influence of Qumran, we are only citing a parallel 
from Qumran for the sake of illumination in order to more clearly show the processes 
involved in this type of exegesis. Because of their peculiar historical situation both 
Qumran and the primitive church move a step beyond the Jewish-Hcllenistic synagogue 
in their interpretation of scripture. 

2 "Die Kunst der Allegorese wird vor allem da benötigt,” says Betz, Offenbarung, 
р. 176, “wo die Notwendigkeit der Toraforachung und die grosse Bedeutung des Lehrers 
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An analysis of 2 Clement 2 reveals that Is. 54:1 is used in a manner 
similar to the way Paul uses it. The author of our discourse interprets 
“Rejoice, you who are barren and childless” as follows: “he (Isaiah) 
refers to us; for our Church was barren before it was given children.” 
That our author is here referring to the pre-existent heavenly church 
is made clear from chapter 14 where he describes “the first Church, 
the spiritual one, which was created before the sun and the moon.” 
In addition, he states: “The Bible, moreover, and the Apostles say 

‘that the Church is not limited to the present, but dAAd dvwher [sce 
Gal. 4:26]. For it was spiritual, as was our Jesus, and was made mani- 
fest in the last days to save us.” 2 Clement, therefore, means that the 
church, the pre-existent one, was harren before Jesus Christ came to 
call us as sons. And precisely because we have been called as sons 
"we must choose to belong to the Church of life in order to be saved" 
(14:1). All those who do the will of God the Father “shall belong to 
the first Church, the spiritual one ...." This seems to be very similar to 
what Paul means when he says that the dvo JepoveaAjp is our mother. 

Yet there are differences. In 2 Clement the revelation of ‘‘the first 
Church, the spiritual опе" in Jesus Christ (14:3) does not have the 
character of being “the first fruits” of that which is to come; rather it 
pulls man away from his old life and sets him on the road to apery. 
If he has been faithful and obedient, then and only then will he parti- 
cipate in the future, spiritual church. Whereas the “already—not 
yet” aspect of the Christian life is kept in balance by Paul, the “not 
yet” dominates the theology of 2 Clement. In all likelihood the writer 
felt compelled to stress this aspect because some in his congregation 
overemphasized the “already” to the exclusion of the “not yet.” 

Because of his situation, the author of 2 Clement is not satisfied 
simply to quote Is, 54:1. He proceeds to give an allegorical exegesis. 
Even though 2 Clement is not dependent upon a verse by verse exegesis 
of Isaiah 54 by Paul, as Paul never gives one, one can nevertheless 
see a possible Pauline influence shimmer through in 2 Clement's 
exegesis. In commenting upon "Shout, you who were never in labor,” 
2 Clement states: “this is what he (Isaiah) means: we should offer our 
prayers to God with sincerity, and not lose heart like women in labor.” 
It is rather striking that éy«axéc appears only here in all of the 


der Gerechtigkeit durch das Wort der Schrift belegt werden sollen.” See also F. F. Bruce, 
Biblical Exegesis tn the Qumran Texts (London, 1960). 
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Apostolic Fathers, and that in the New Testament it appears only 
within the Pauline letters (2 Cor. 4:1; Gal. 6:9; 2 Th. 3:13) or those 
of his school (Eph. 3:13), with the single exception of Lk. 18:1. Strik- 
ingly, éyxaxéw appears in Gal. 6:9, precisely that section in which 
Paul is drawing the consequences of his previous theological discussion. 
This again gives the impression that the author of 2 Clement might 
have the Pauline letters in mind, especially Galatians, or that he 
stands in a similar exegetical tradition. 

The final portion of Is. 54:1ff, which our author interprets is this: 
“*The desolate woman has many more children than the one with the 
husband,’ because our people scemed to be abandoned by God. But 
now that we believe, we have become more numerous than those who 
seemed to have God.” Again a number of points of contact between 
2 Clement and Galatians arise. Decisive for the argument at hand in 
2 Clement is this fact: “But now ... we believe.” It is exactly this 
which is the turning point for Paul, too. In Gal. 3:25 he states: “But 
now that faith has come, we are no longer under a custodian; for in 
Christ Jesus you are all sons of God, through faith. For as many of 
you as were baptized into Christ have put on Christ.” It is because 
“faith has come” that the Christians no longer belong to Hagar, the 
present Jerusalem, but to Sarah, the dvw Jerusalem, And so we would 
suggest that the author of 2 Clement is interpreting Isaiah 54 to say, 
now, because we believe “we have become more numerous than those 
who seemed to have God." The “we” obviously refers to the church 
and “those who seemed to have God” to the Jews. This is certainly 
how Justin interprets the quotation from Isaiah 54 at this point. 
Possibly the phrase ray бокофутшу Exeır веду in 2 Clement may be 
similar to the reference to the rejection of the present Jerusalem in 
Gal. 4:30 which Paul stresses by quoting the verse from Gen. 21:10: 
“Cast out the. slave and her son; for the son of the slave shall not 
inherit with the son of the free woman.” 

We would conclude our discussion with the observation that there 
are significant points of contact between 2 Clement 2 and 14 and Paul 
and the Pauline school. This suggestion is also strengthened by our 


1 One must also consider the possibility that 2 Clement stands close to the exegetical 
tradition of Paul's opponenta in Galatia. Why docs Paul argue as he does in Gal. 4:2 Hf. ? 
Could it be that he is trying to refute his opponents on their own grounds? It is difficult 
to imagine that Paul would argue the way he does unless he anticipated that his oppon- 
ents would understand him. 
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previous examination which found that in 2 Clement and Paul, Is. 
54:1 is placed in the context of the “‘soteriologische Kontrast-Schema," 
a pattern found predominantly within writings belonging to Paul and 
the Pauline school. 

Let us attempt to draw together these observations. The concept 
of a heavenly Jerusalem which is prominent in Jewish apocalyptic 
circles, is taken up by Paul, together with the quotation from Is. 54:1, 
in Galatians 4. That he might have chosen this line of argument because 
of some specific element in the Galatian situation is not clear, but 
possible. At any rate, Paul’s discussion could be easily misinterpreted 
in а gnostieizing direction. This might be suggested not only by the 
argument of the writer and the use of terms in 2 Clement 14 which 
have parallels in gnostic literature, but also by the reflection of 
Is. 54:1 in GP 107:31-36 and by the use of the term dva "JepovaaAjp 
in Hippolytus’ presentation of the gnostics: тобто earı, yoi, то 
yeypapévov- Єуф elma 0cot core kal viol истор mávres, ёду dno Tis 
Aiyémrov duyelv апейдттє kai yernade mépav ris ' EpvÜpás дададсту 
eis Thy Epnuov, rovréoTw and THS ката) piLews èm тту dvo "lepov- 
сали, Gris Єттї unrno бутау 2. 

It has become clear from this study that 2 Clement is being preached 
in a situation marked by a gnostieizing environment. Perhaps it is not 
by accident that our author takes up Is. 54:1 and a phrase such as the 
“spiritual church." Precisely because some had ignored the eschatologi- 
cal tension present in the Pauline tradition? and thus misinterpreted 
these matters, he felt compelled to take them up and to interpret them 
correctly for his congregation. 


1 See pp. 107-109 

2 Philosophumens 5.7.39. 

3 We have suggested previously, pp. 160-62, that 2 Clement 14 refers to the Pauline 
tradition not only with the term oi dndoroAa, but also with the reference to the church 
аз the “body of Christ.” 
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